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Abstract 
This thesis examines the languages and audience of Dominican sermons in 
late medieval Italy. In particular, it undertakes an examination of three 
different examples of Dominican Lenten sermon literature, and the three 
corresponding preachers thereof: a collection of Latin model sermons, 
Sermones quadragesimales, by Jacopo da Varazze; a collection of vernacular 
reportationes, Quaresimale fiorentino 1305-1306, of Giordano da Pisa; and 
Specchio della vera penitenza, written in the vernacular by Jacopo Passavanti. 
By focusing on the differences between the Latin and vernacular 
sources and showing how these distinctions bear on the dissemination and 
reception of the texts, I further the understanding of vernacular theology, a 
term earlier suggested by Bernard McGinn and Nicholas Watson. I apply their 
terminology to Dominican sermons literature in the vernacular, and 
demonstrate the formative role of women in the flourishing of vernacular 
theology in late medieval Italy. Thus I also contribute to our understanding of 
medieval women's theological readings and learning. I support my contention 
with reference to manuscript sources, hagiographical works, material records, 
and visual culture as witnessed by certain late medieval Florentine frescoes. 
In doing so, I provide the first study of Passavanti's understanding of 
divine science, taken from his Specchio della vera penitenza: divine science, 
understood as human knowledge of divine things, is vernacular theology and 
learning vernacular theology is a practice of humility. I also provide the first 
sustained study in English of Villana de' Botti. Villana was a contemporary 
Dominican penitent laywoman and an example of the literate and active 
female audience. 
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This introduction aims to provide an apologia and an explanatory prologue to 
my study, including an overview of the rationale for its structure. I begin 
considering three questions, which highlight the reasons for my choice of 
sources and make explicit the importance of the issues underlying my 
inquiries. These questions are: first, why study sermon literature; second, why 
focus on the Lenten period; third, what are the implications of vernacular 
preaching? The last section of this introduction presents the link between the 
hermeneutical keys and the structure of my enquiry, providing an overview of 
the outline of my thesis. 
Why is sermon literature an important source? 
Theological education in the Middle Ages is often associated with 
scholasticism and universities; however the study of medieval sermons shows 
that there was a whole culture of theological education taking place outside 
the university. ' The association of theological education with university 
scholasticism is not coincidental. As the Twelfth Medieval Sermon Studies 
Symposium showed, such association was promoted by the papacy in the 
nineteenth century, in an unsuccessful attempt to offer scholastic theology as 
the univocal culture of the Church. 2 
The discipline of medieval sermon studies teaches that the Church has 
rarely spoken with one voice; it demonstrates the contrary to be true: that the 
3 languages of the Christian Church have been equivocal. If there has been 
one consistency, it is that there has been diversity. The study of medieval 
sermons shows synchronic and diachronic differences: it makes visible 
geographical and gender differentiation, it shows synchronic variances 
between the universities, the monasteries, and other learning communities; it 
1 Carolyn Muessig, "Sermons and Female Education in the Later Middle Ages" (paper 
presented at the International Medieval Congress, Kalamazoo, May 2005). 
2 Laura Gaffuri and Riccardo Quinto, eds, Preaching and Society in the Middle Ages 
(Padua: Centro Studi Antoniani, 2002), iii. 
3 The diversity of sermon genres is a focus of Preacher, Sermon and Audience in the 
Middle Ages, ed. by Carolyn Muessig (Leiden: Brill, 2002). 
highlights diachronic variances in the development of sermon literature from 
Latin model sermon collections to vernacular treatises and preaching by men 
and women. ' 
Schneyer's Repertorium of over 100,000 sermons dating from 1150 to 
1350 has been a milestone in the field, which has enabled an unprecedented 
level of international research, but it is limited to Latin. 5 Most catalogued 
sermons were written in Latin, but a substantial number in the vernacular are 
becoming increasingly available. 6 For example, Veronica O'Mara has just 
published A Repertorium of Middle English Prose Sermons; and Mary Swan is 
working on a research project on Old English preaching up to the thirteenth 
7 century. In the recent volume edited by Beverly Mayne Kienzle, the 
international specialist on Italian sermons, Carlo Delcorno, indicates the need 
for further research in vernacular preaching for an understanding of the 
"religious culture, spirituality, and literature between the thirteenth and fifteenth 
11 8 centuries . 
A working definition of the essential characteristics of a sermon is 
provided by Beverly Kienzle: 1) an oral discourse spoken in the voice of the 
preacher who addresses an audience, 2) to instruct and exhort them, 3) on a 
topic concerned with faith and morals and based on a sacred text". 9 As far as 
its functions are concerned: "It provided the primary medium for Christian 
clergy to convey religious education to lay audiences and it played an 
4 See various contributions to medieval sermon scholarship in Beverly Mayne Kienzle, 
ed., The Sermon (Turnhout: Brepols, 2000). This indispensable volume includes an 
extensive bibliography by George Ferzoco and Carolyn Muessig, 19-142. 
5 Johannes Baptist Schneyer, Repertorium der lateinischen Sermones des Mittelalters 
for die Zeit von 1150-1350.11 vols. (MOnster: Aschendorff 1969-1990). 
6 For an analysis of the status of cataloguing of vernacular sermons in Italy see Carlo 
Delcorno, Maria Grazia Bistoni and Oriana Visani, 11 codice Conventi Soppressi A. 7. 
888 della Biblioteca Nazionale di Firenze", in Preaching and Society (2002), 311-425. 
7 Veronica O'Mara and Suzanne Paul, A Repertorium of Middle English Prose 
Sermons (Turnhout: Brepols, 2007), available online at http: //www. hull. ac. uk/ 
middle - english_sermons. 
Also, Mary Swan, "Old English Preaching in the Twelfh 
Century", paper given at the conference "Sermons and Preaching in Medieval 
England: The 'English Manuscript 1060 to 1220' Project", University of Bristol, 21 
November 2007, see website catalogue http: //www. le. ac. uk/ee/eml06Otol220. 
8 Carlo Delcorno, "Medieval Preaching in Italy", trans. by Benjamin Westervelt, in The 
Sermon, ed. by Beverly Mayne Kienzle (2000), 449-560 at 541-542. 
9 Kienzle, The Sermon (2000), 151. 
2 
)) 10 important role in the liturgy and life of the religious orders It was primarily 
from the clergy to the laity but not restricted to them. 
Sermons have been considered important because they express the 
concerns of their intellectual milieu, such as the university or the court, and 
because they translated those concerns to the laity. " I consider sermons 
important because they provide a bridge between the language and concerns 
of the ecclesiastical hierarchies and those of the laity. In other words, 
medieval sermons show interactions between preachers and audiences. It is 
often difficult to demonstrate the role of the medieval audience in this 
discourse. But in sermon literature, discourse functioned mutually between the 
clerics and the laity. In this regard, medieval sermon studies seek to provide a 
tangible link between the theology taught in medieval universities to the clerics 
and the theology taught in the wider world to the laity. 
Orality has been identified as one of the essential characteristics of 
sermons. 12 One of the problems faced by sermon scholars, as for anyone 
studying the past, is that our knowledge can only rely on available sources. 
Rightly, Bert Roest calls for a more creative use of the available sources, such 
as vitae and sermons, than is often employed. 13 1 also underline the 
importance of visual culture alongside textual sources. In the cases of 
medieval sermons, even though they were oral events, they can only be found 
in written texts. Indeed, medieval sermons would not have been preserved 
had they not been written down. But thousands of sermons are preserved in 
manuscripts across European libraries and beyond; in many cases they have 
been printed, even if not critically edited. This undisputed dissemination 
indicates their appeal to both preachers and audiences. 
My focus lies with both the development of the languages of sermons 
in late medieval Italy, and the audiences who read and heard these sermons. I 
have chosen three different types of sermon literature and three different 
authors. The first is a model sermon collection, written in Latin by Jacopo da 
10 Ibid., 143. 
11 Georgina Donavin, Speculum Sermonis, ed. by Georgina Donavin, Cary J. 
Nederman, and Richard Utz (Turnhout: Brepols, 2004), xiii. 
12 Kienzle, The Sermon (2000), 151. 
13 Bert Roest, "Female Preaching in the Later Medieval Franciscan Tradition". 
Franciscan Studies 62 (2004), 119-154. 
3 
Varazze, a Dominican preacher; he wrote these for other preachers to use in 
the instruction of their own sermons. The second is a collection of 
reportationes of sermons, recorded in the vernacular by the audience, as they 
were preached in the vernacular by the Dominican Giordano da Pisa. 14 The 
third is a special kind of treatise, written in the vernacular by the Dominican 
Jacopo Passavanti, and expressly derived from his Lenten sermons preached 
in the vernacular. Despite their differences in form, they share common traits: 
first, they are texts aimed at or deriving from Dominican preaching in the late 
Middle Ages; second: the preachers are Italian Dominicans; third, their 
preaching refers to or took place during Lent. My choice of Dominican 
preachers for the period from the late thirteenth to mid fourteenth centuries 
aims to provide contextual consistency; it also reflects the availability of 
printed sources for comparison, rather than suggests that preaching and 
vernacular theology in late medieval Italy were exclusively Dominican. 15 Due 
to the time constraints tied to completing a thesis in a fixed period of time, this 
study is focused on printed sources, although I have carried out extensive 
research on manuscripts in Florentine libraries to examine the reception and 
dissemination of these manuscripts. 
What is the relevance of Lent? 
The Lenten season was particularly suited for preaching. According to the 
author of the fourteenth-century Meisterbuch, people attended sermons 
willingly during Lent. 16 Gifted preachers would go on preaching tours. They 
attracted audiences that filled the churches and squares of medieval cities 
where some of their pulpits can still be seen. " Some of these preachers were 
so popular that funds were allocated to pay for their services during Lent. 
14 For an analysis of the relationship between model sermons, reportationes and 
actual preaching see Jussi Hanska, "Reconstructing the Mental Calendar of Medieval 
Preaching", in Muessig ed. (2002), 293-316 at 296-299. 
15 Delcorno, "Medieval Preaching in Italy" (2000), illustrates preaching by Franciscans, 
Augustinians and Dominicans, as well as lay people. 
16 Rulman Merswin, // libro del maestro (Meisterbuch), trans. by Louise GnAdinger and 
Bruno Gonella, ed. by Giovanna della Croce (Milan: San Paolo, 1999), 57. 
17 For instance in the Piazza del Comune of Cremona and in the Duomo of Pisa. See 
also Delcorno, "Medieval Preaching in Italy" (2000), 463-464. 
4 
Lent is a liturgical period considered preparatory to Easter, a period in 
which, following the Fourth Lateran Council (1215), yearly confession was 
normally required by all medieval Christians on pain of excommunication. 18 
The links between penance and preaching have long been recognised; 19 so 
has the link between preaching and the liturgical calendar. 20 1 wish to explore 
these links examining the languages of the Lenten sermons of the three 
clerical preachers mentioned and their audiences. 
Jacopo Passavanti explains in his prologue that his text is based 
principally on Lenten preaching he gave the previous year in Florence . 
21 From 
a study of Giordano's reportationes, it becomes evident that Lenten preaching 
was a demanding and popular event. During Lent, Giordano preached from 
two to four times a day: mostly twice a day, mornings and evenings, in the 
square and in the Dominican church of Santa Maria Novella. In most cases 
the evening sermon was a continuation of the morning sermon, following the 
same thema (the opening verse of a sermon). This kind of sermon was also 
known as a collatio in the university milieu. When more than two daily 
sermons were recorded, they were preached in other locations in Florence, 
and only during liturgical feast days. In the Latin model sermon collections of 
Jacopo da Varazze, Lent is the only period for which he provided daily 
sermons. 
One of the problems of the study of medieval sermons resides not in 
the lack of sources, but their excess; many of these sources are still available 
only in manuscri ptS. 22 The availability of prints has also been a factor in the 
choice of primary sources for comparison in this study. Most sermon 
" Canon 21, "Fourth Lateran Council - 1215" in Decrees of the Ecumenical Councils, 
ed. by Norman Tanner (London: Sheed & Ward, 1990), Vol. 1: 244-245. 
19 See for instance, Anne Thayer, Penitence, Preaching and the Coming of the 
Reformation (Aldershot: Ashgate, 2002); Delcorno, "Medieval Preaching in Italy" 
(2000), 451; Roberto Rusconi, "De la pr6dication ;ý la confession", in Faire croire: 
Modalit6s de la diffusion et de la r6ception des messages religieux du X11 au XV sidcle 
(Rome: Lole frangaise de Rome, 1981), 67-85. 
20 David d'Avray described it as the preachers' "mental calendar", in The Preaching of 
the Friars (Oxford: Clarendon, 1985), 251; Jussi Hanska, "Reconstructing the Mental 
Calendar" (2002), 300; Delcorno, "Medieval Preaching in Italy" (2000), 487. 
21 See Chapter One. 
22 D. L. d'Avray, "Method in the Study of Medieval Sermons", in Nicole 136riou and 
David L. d'Avray, Modem Questions about Medieval Sermons (Spoleto: Centro 
italiano di studi sull'alto medioevo, 1994), 3-29 at 3; D. L. d'Avray, Medieval Marriage 
Sermons (Oxford: Oxford University Press, 2001), 1. 
5 
collections have traditionally been classified as de tempore, de sanctis, and 
quadragesimales. 23 The latter are Lenten collections. Lent required daily 
preaching, while most of the liturgical year required sermons for Sundays and 
feast days. Advent, but especially Lent, were considered liturgical periods that 
warranted their own collections. Moreover, Delcorno has suggested that 
quadragesimales were "perhaps [... ] the most widely diffused throughout the 
Middle Ages". 24 Their wide dissemination indicates the distinctive place of 
Lenten sermons in the preaching activity of the friars and their suitability as the 
focus of this study. Focusing on Lent restricts the scope of my study to 
sermons which have been categorised in separate liturgical cycle and 
identified as prevalent in medieval Italy. 
What are the implications of vernacular sermons? 
- Si piglia gioco di me? - interruppe il giovine - Che vuole ch'io faccia del suo latinorum? 
- Dunque, se non sapete le cose, abbiate pazienza, e rimettetevi a chi le sa. 
- OrsO! ... 
-Via, caro Renzo, non andate in collera. 
25 
- Are you making a fool of me? - interrupted the young man - What use is to 
me your latinorum? 
- Well, if you don't know things, you should be patient, and put your trust in 
those who know them. 
- Come on! ... 
- Calm down dear Renzo, do not get angry. 26 
This exchange between Renzo and Don Abbondio is from a classic of Italian 
literature, / promessi sposi. The conversation erupted after Don Abbondio had 
been urged by a jealous lord not to celebrate the marriage of Renzo and 
Lucia. Having gone to the rectory on the morning of the wedding, Renzo is told 
by the priest that he cannot be married to his promised bride. He is never 
given the real reasons; instead Don Abbondio first pretends to have forgotten, 
then to be unwell, then conjures up problems. Renzo finds none of it 
23 That is, Sunday sermons, sermons for the saints, and Lenten sermons. 
24 Delcorno, "Medieval Preaching in Italy" (2000), 502. For the variety of forms of 
sermon collection in Latin and vernacular see ibid., 501-511. 
25 Alessandro Manzoni, / promessi sposi (Milan: Mursia, 1987), 44. 
26 My translation. Henceforth, all translations will be mine unless otherwise stated. 
6 
believable, so Don Abbondio resorts to speaking Latin knowing that Renzo will 
not understand him. However, contrary to the cleric's expectation, Renzo is 
not discouraged. 
Alessandro Manzoni wrote / promessi sposi in the nineteenth century, 
locating it in seventeenth-century northern Italy. I believe this dialogue to be 
suited to illustrate perceived differences between the vernacular and Latin. 
Renzo was not easily persuaded, so Don Abbondio hopes that using Latin will 
assert his superior knowledge and authority. The cleric has recourse to Latin 
as a source of authority after he runs out of justifications; the peasant does not 
understand but is not intimidated by it. Manzoni implies that the clergy has 
sought to maintain its hegemony over the laity unlettered in Latin through the 
use of the specialised language of the ecclesiastical hierarchy. Here, we may 
consider Foucault's famous dictum "knowledge is power": the relations of 
power are maintained by a particular discourse that operates through a 
particular language. 27 In other words, the preservation of the means of 
knowledge in Latin has sought to ensure that those ignorant of it do not have 
access to its sources, and therefore cannot threaten its power. Of a similar 
opinion is Jean-Claude Schmitt, when he argues that the preservation of the 
Credo in the Latin language by the medieval Church was a manifestation of its 
need for control, as he maintains that the Church found itself in the untenable 
contradictory position of wanting both to teach the laity while keeping the laity 
in a position of intellectual submission to the clerics. 28 
My study will test these considerations providing an analysis of the 
differences between the kind of knowledge that comparable examples of Latin 
and vernacular sermon literature seeks to transmit. To this extent I will 
analyse vernacular texts as forms of "vernacular theology" in order to apply 
and develop a terminology suggested by Nicholas Watson and Bernard 
McGinn in the last decade. 29 
27 Michel Foucault, PowerlKnowledge, ed. and trans. by Colin Gordon and others 
(London: Harvester, 1980), 93. 
28 "deux buts contradictoires: l'instruction des laTcs et leur sournission aux clercs. 
Cette difficult6 apparaft bien dans I'attitude de 1'1ýglise ý 1'6gard de la langue vulgaire". 
Jean-Claude Schmitt, "Du bon usage du 'Credo' ", in Faire Croire (1981), 337-361 at 
355. 
29 Nicholas Watson, "Censorship and Cultural Change in Late Medieval England: 
Vernacular Theology, the Oxford Translation Debate and Arundel's Constitutions of 
7 
Bernard McGinn identifies the need for recognising vernacular 
theology as a third theological tradition of the Middle Ages, to be studied 
alongside monastic and scholastic theologies. McGinn has argued that 
we can no longer think of medieval theology just in terms of these two main 
[Latin] intellectual and theological strands - the monastic and the scholastic - but [ 
... 
] we must also recognize a third dimension or tradition of theology 
beginning in the thirteenth century, one that I think can be best described as 
the vernacular theological tradition. It is in this tradition that women, for the 
first time in the history of Christianity, took an important, perhaps even 
preponderant role. 30 
Vernacular theology can broadly be differentiated from the other two by its 
languages, authors, and audience. These differences are broad and not 
water-tight; for instance, in this thesis I will show that some authors of 
vernacular theology were also read in the scholastic and monastic traditions. 
Yet, the role of women in vernacular theology needs to be underlined. 
Moreover, McGinn argues that even texts which "have survived" in Latin, such 
as the works of Francis of Assisi, Angela da Foligno or Bridget of Sweden are 
largely dependant It on the vernacular linguistic matrix on which [they] took 
jj 31 form 
. 
Therefore, even Latin sources can be identified as vernacular 
theology and, in this study, I will examine the Latin vita of Villana de' Botti as 
one such example of vernacular theology written in Latin. McGinn adds: 
Vernacular theology is, of course, a more diffuse and ambiguous term [ ... ] But 
insofar as we can speak of theology broadly as a reflective presentation of 
Christian belief presented in a public way, that is, through teaching and 
writing, it is difficult to see how we can deny at least some of the vernacular 
religious literature of the later Middle Ages the title of theo logy. 32 
Despite its complexity, McGinn identifies many of the expressions of 
vernacular theology as follows: "in sermonic form, though of many different 
kinds. A wide variety of treatises and "little books" were employed, as well as 
1409", Speculum 70 (1995), 822-864; Bernard McGinn, Meister Eckhart and the 
Beguines Mystics (New York: Continuum, 1994), 4-14. 
30 McGinn, Meister Eckhart and the Beguines Mystics (1994), 6. 
31 Ibid., 7. 
32 Ibid., 6. 
8 
hagiography and letters. Poetry was also of significance". 33 This thesis will 
concentrate on sermonic and hagiographical sources. 
A definition of vernacular theology has also been offered by Nicholas 
Watson, who seems less cautious than McGinn in the application of the term. 
Watson argues that, in fourteenth-century England, vernacular writings 
reached a "golden age" non only in secular writings, but also in religious texts. 
Vernacular theology in fourteenth-century England was "an impressively 
vy 34 innovative tradition . Watson writes: 
The term "vernacular theology" (which has also been used recently by 
Bernard McGinn) is intended as a catchall, which in principle could include 
any kind of writing, sermon, or play that communicates theological information 
to an audience. 35 
According to Watson, the term vernacular theology describes the transmission 
of Christian knowledge to an audience. Watson has a broad understanding of 
the genres of vernacular theology: 
the term "vernacular theology" covers a wide range of texts, from the 
catechetical to the speculative, and from the most scrupulously orthodox 
Passion meditation to the most outspoken Lollard polem iC. 36 
Vernacular theology includes sermons and saints' lives; nonetheless, some of 
the genres identified by Watson are particular to the English language as his 
study focuses on vernacular theology in late medieval England. Instead, my 
thesis applies the terminology of vernacular theology in the context of late 
medieval Italy; more precisely to Dominican texts whose orthodoxy has not 
been disputed,, 
My examination of the primary sources may challenge our 
expectations, or confirm Foucault's theory if we consider the increased 
importance of the vernacular language as an alternative locus of power in pre- 
Tridentine Italy. For example: what was the impact of Dominican legislation 
prohibiting the friars to translate their sermons from Latin? 
37 Was vernacular 
theology simply the domain of the secular world while Latin theology was the 
33 Ibid., 9. 
34Watson, "Censorship and Cultural Change" (1995), 822-864, at 823. 
35 Ibid., 823 fn. 4. 
36 Ibid., 824 fn. 4. 
37 See Chapter One. 
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preserve of the clerics, nuns, and monks; or was the distinction much less 
obvious? 
My focus is the development of sermon literature from Latin to 
vernacular in late medieval Italy, and in particular as evidenced by 
manuscripts extant in Florentine libraries. It is the general consensus, which I 
support, that "outside of sermons to the clergy, medieval preaching was 
virtually always in the vernacular". " Delcorno confirms that "[i]n Italy 
preaching to the laity was undertaken in the vernacular from the thirteenth 
century, and only under exceptional circumstances in Latin" . 
3' By the 
thirteenth century, Florentine schools taught Latin "as a true second language if 
rather than a "second native language" . 
40 The fourteenth century has been 
aptly described as the summer of Italian vernacular. 41 It was at this time, 
between 1303 and 1305, that Dante (1265-1321) wrote in Latin his treatise on 
the vernacular, De vulgari eloquentia. 42 Here, Dante declared vernacular 
(vulgare) rather than Latin to be his mother-tongue. 43 Dante's Commedia was 
written in the vernacular soon after, while he was in exile from his native 
Florence. In the same period, Passavanti wrote his Specchio in the vernacular 
and Giordano's reportatores put in vernacular writing Giordano's sermons, as 
they had been preached in the vernacular. The ability of the reportatores to 
write some Latin as well as vernacular should not surprise us because Latin 
grammar was still the basis for teaching vernacular writing in the schools that 
flourished in wealthy Florence. 44 This demonstrates the linguistic and 
educational milieu in which were written and copied most of the manuscripts I 
38 Augustine Thompson, "From Texts to Preaching: Retrieving the Medieval Sermon 
as an Event", in Preacher, Sermon and Audience in the Middle Ages, ed. by Carolyn 
Muessig (Leiden: Brill, 2002), 13-40 at 17. 
39Delcorno, "Medieval Preaching in Italy" (2000), 494. 
40 Paul F. Gehl, A Moral Art Grammar, Society, and Culture in Trecento Florence 
(London: Cornell University Press, 1993), 84. 
41 Giuseppe De Luca, Prosatori minori del Trecento (Milan-Naples: Ricciardi, 1954), i. 
42 Enrico Malato, "Dante", in Enrico Malato (ed. ), Storia della letteratura italiana 
(Rome: Salerno editrice, 1995), vol. 1: 773-1052 at 873. 
43 Dante, De vulgari eloquentia, ed. and trans. by Steven Botterill (Cambridge: 
Cambridge University Press, 1996), 1.1.2. 
44 Franco Cardini, "I nuovi orizzonti della cultura", in Enrico Malato (ed. ), Storia della 
letteratura italiana (1995), vol. 2: 47-120 at 62-67; Manlio Cortellazzo, I dialetti e la 
dialettologia in Italia (TObingen: Gunter Narr, 1980), 26-37; Gehl, A Moral Art (1993), 
6-7,84,234. 
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consult in Chapter Two. This was also the context in which prospered the 
vernacular theology that will be discussed in this thesis. 
Florentine Dominicans taught the Bible in the vernacular as part of 
their sermons, which was accepted as a wholly orthodox practice. However, 
the Waldensians of northern Italy who proclaimed the Bible in translation were 
persecuted as heretics. 45 What was the main difference? The crucial 
difference lay in positions of authority. The problem was not in the vernacular 
per se; the problem lay in public unauthorised preaching and teaching: the 
Florentine Dominicans had received authority to preach from the ecclesiastical 
hierarchies, but the Waldensians had not. The Fourth Lateran Council, faced 
with a perceived threat from lay people seeking to live the vita apostolica, and 
subsequent Dominican legislation, had ensured that ecclesiastical hierarchies 
- respectively the bishops and the chapters of the order - were given strict 
46 controls over who was preaching where. Succinctly put, "the underlying 
issues are authority and authorisation". 47 From the perspective of the 
ecclesiastical hierarchies, public preaching generally needed to be 
authoritative and authorised; i. e., controlled. According to Foucault's 
"discourse", authorised preaching was used to maintain relationships of power 
within the discourse of the Church. These concerns were reflected in 
legislations against the translations of Latin sermons in the vernacular by 
clerics; however, there was no equivalent restriction on the circulation of texts 
written directly in the vernacular, or translations by people other than clerics. 
Concerns with control on preaching are not restricted to the Middle 
Ages. For instance, in 2004 similar concerns were renewed by the Vatican 
Congregation for Divine Worship and the Discipline of the Sacraments, who 
prohibited anyone other than ordained priests or deacons, and therefore 
45 For Waldensian preaching see Marina Benedetti, "Sulla predicazione dei Valdesi di 
fine quattrocento: fonti letterarie e documentazione inquisitoriale", in Preaching and 
Society (2002), 218-235. 
46 See Canon 10, "Fourth Lateran Council", in Norman Tanner (ed. ), Decrees of the 
Ecumenical Councils (1990), vol. 1,239 for the secular clergy. See R. F. Bennett, The 
Early Dominicans (Cambridge: Cambridge University Press, 1937), 77-78 for the 
Dominicans. 
47 Beverly Mayne Kienzle, "Medieval Sermons and their Performance: Theory and 
Record", in Muessig ed. (2002), 89-126 at 90. 
48 males, to present the sermon of the mass. This prohibition is reminiscent of 
scholastic disputations on Peter Lombard's fourth book of Sentences, where, 
while discussing the sacrament of Ordination, some medieval theologians 
questioned public preaching by women. 49 
Hermeneutical keys: Quis, quid., ubi., cui, per quos., quotiens, cur, 
quomodo, quando? 
"Quis, quid, ubi, per quos, quotie(n)s, cur, quomodo, quando? " is the 
mnemonic Latin verse taught by Dominicans to medieval confessors. 'O Why 
start from a question for confessors in a study of preaching? Because the link 
between preaching and confession has already been established. " The 
mnemonic for confessors represents a series of questions to be asked of the 
person who comes to confess his or her sins; confession being the second 
constituent part of the sacrament of penance. This series of questions can be 
translated as "Who, what, where, with whom, how many times, why, how, and 
when? " Simply illustrated, this verse recommends that the penitent be 
subjected to an interrogation enquiring: "Who are you? What have you done? 
Where have you done it? By means of whom? How many times? Why? In 
48 Francis Arinze, Redemptionis Sacramentum: On certain matters to be observed or 
to be avoided regarding the Most Holy Eucharist. 25 March 2004. 
hftp: //www. vatican. va/roman - curia/congregations/ccdds/documents/rc-con_ccdds-do c-20040423_redemptionis-sacramentum-en. html. 
49 See A. J. Minnis, "De impedimento sexus: Women's Bodies and Medieval 
Impediments to Female Ordination", in Medieval Theology and the Natural Body, ed. 
by Peter Biller and A. J. Minnis (York: Medieval Press, 1997), 109-140.1 will return to 
the article by Minnis in Chapter Three. 
50 Jacopo Passavanti, Lo specchio di vera penitenza, ed. by Maria Lenardon 
(Florence: Libreria Editrice Fiorentina, 1925), 173; Raymund of Penafort, Summa de 
penitentia, in Joseph Goering and Pierre J. Payer, "The 'Summa Penitentiae Fratrum 
Predicatorum': A Thirteenth-Century Confessional Formulary", Mediaeval Studies 55 
(1993), 1-50 at 8. 
51 See for instance: Anne Thayer, Penitence, Preaching and Coming of the 
Reformation (2002); Roberto Rusconi, Lordine dei peccati. - la confessione tra 
medidevo ed etci moderna (Bologna: 11 Mulino, 2002); Delcorno, "Medieval Preaching 
in Italy" (2000), 451; Carla Casagrande, "Predicare la penitenza. La Summa de 
poenitentia di Servasanto da Faenza", in Dalla penitenza all'ascolto del/e confessioni 
(Spoleto: CISAM, 1996), 59-101; Andrei, Vauchez, "Pr6sentation", 7-16, in Faire Croire 
(1981); Roberto Rusconi, "De la pr6dication ýi la confession", in Faire Croire (1981), 
67-85; Lester K. Little, "Les techniques de la confession et la confession comme 
technique", in Faire Croire (1981), 87-99; Grado Giovanni Merlo, "Coercition et 
orthodoxie", in Faire Croire (1981), 101-118. 
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what way? When? " Heeding their recommendation, this thesis will investigate 
three members of the clerical Order of Preachers, popularly known as 
Dominicans, and one Dominican lay woman. 52 
Even though none of the friars in this thesis is known to have acted as 
inquisitors - indeed, in 1254 Franciscans rather than Dominicans were 
entrusted with the inquisitorial office in the city of Florence - the Dominicans 
are generally well known for their roles in the medieval Inquisition. " However, 
Dominican friars were primarily preachers and confessors in their practice of 
cura animarum, and persuasion was an aim of their preaching as well as an 
element of the conversation between the confessor and the penitent. 
A similarity between confession and rhetorical persuasion is seen in an 
equivalent mnemonic found in a treatise on rhetoric by Albertano da Brescia. 
Similarly, Albertano suggests to consider: "Quis, quid, cui dicas, cur, 
54 quomodo, quando, requiras". An application of the classical rules of rhetoric, 
known as circumstanciae, is a link between some of the questions asked by 
confessors and the central considerations of medieval preaching . 
5' As noted 
by Delcorno, the mendicants and medieval preachers in general were 
successful students and practitioners of this classical theory "which teaches 
one to examine for every discourse who speaks and 'where, when, why, how, 
to whom pit . 
56 A comparison of these circumstanciae with the mnemonic for 
confessors - who, what, where etc. - shows a clear similarity, which 
demonstrates a structural link between medieval preaching and sacramental 
penance. There is also a difference: the role of confessor invites the question 
"by means of whom (per quos)", i. e. the partners in action; meanwhile, the 
preacher considers "for whom (cui) )1, i. e. the audience. Nonetheless, as the 
audience is conceived as more than a passive receiver, it can also constitute a 
partner in action. The audience is an important aspect of my study on 
52 1 shall use interchangeably the terms: Order of Preachers or Dominicans. 
53 For instance, Bernard Gui (ca. 1261-1331). 
54 Albertano da Brescia, Ars loquendi et tacendi, in Carla Casagrande and Silvana 
Vecchio, / peccati della lingua: disciplina ed etica della parola nella cultura medievale 
(Rome: Istituto della Enciclopedia Italiana, 1987), 73. 
55 Delcorno, "Medieval Preaching in Italy" (2000), 458-459. 
56 Ibid., 458. 
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vernacular theology; the literary audience also become partners of the 
preachers in their transcription, selection and copy of manuscripts. 
My inquiry will be structured according to the above mnemonics. 
Earlier, I have addressed questions on the value of sermon literature with 
particular references to Lenten preaching and the importance of the 
vernacular. My basis for enquiry will be Latin and vernacular literature 
resulting primarily from Lenten preaching between the end of thirteenth and 
mid-fourteenth centuries, and the vita of a Dominican penitent woman. The 
analysis of their reception will extend to the fifteenth century. The enquiry will 
start from Lenten texts and develop other sources of vernacular theology, 
positioning them according to the hermeneutical keys provided by the Latin 
mnemonic for confessors stated above. Ubi and quando - i. e., where and 
when - are explicit in the sub-title of this thesis: Italy, in the late Middle Ages. I 
set out below the structure of my thesis. 
Chapter One considers: quid and quis; i. e., what and who? This 
chapter comprises two parts, examining respectively the works and their 
authors. The chapter develops with a chronological examination of the three 
particular forms of written Lenten sermons, followed by a chronological 
examination of their individual authors. It may be helpful at this stage to 
provide an overview of the texts and their corresponding authors. First, 
Sermones quadragesimales by Jacopo da Varazze, which have been dated 
circa 1286; 57 second, Quaresimale fiorentino preached by Giordano da Pisa in 
Florence during the Lenten season of 1305-1306 ; 58 and third, Specchid di vera 
penitenza by Jacopo Passavanti, written in 1355 mainly on the basis of his 
Lenten sermons preached the previous year. 59 In particular, it is important to 
note that the first source is in Latin, while the other two are in Florentine 
57 Jacopo da Varazze, Sermones aurei in omnes quadragesimae dominicas et ferias, 
ed. by Rudolphus Clutius (Cracow: Christophorus Bartl, 1760); Sermones 
quadragesimales, ed. by Giovanni Paolo Maggioni (Florence: SISMEL, 2005). 
hftp: //thesaurus. sermones. net/voragine/index. xsp. 
58 Giordano da Pisa, Quaresimale fiorentino 1305-1306, ed. by Carlo Delcorno 
(Florence: Sansoni, 1974). This is only one Lenten season, but the dating straddled 
across two years because the beginning of the New Year in medieval Florence was 
25 
March, which fell during Lent. 
59 Jacopo Passavanti, Lo specchio di vera penitenza. Henceforth, Specchio. 
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volgare; i. e., Jacopo da Varazze's sermons are written in Latin, whereas 
Giordano da Pisa and Jacopo Passavanti's are written in the vernacular. " 
The second part of Chapter One is a presentation of the authors of the 
works examined in part one. First, Jacopo da Varazze (ca. 1228-1298), also 
known as Jacobus de Varagine, lacopo da Voragine, or a permutation of the 
three; he was from Genoa, in the Dominican province of Lombardy -a very 
popular author if numbers of extant manuscripts and early prints can be a 
good indication of notoriety. I shall refer to him as Jacopo da Varazze. 61 
Second, Giordano da Pisa (ca. 1260-1311), also known as Giordano da 
Rivalto, from Tuscany, in the Roman province of the Order - his legacy is the 
largest extant collection of vernacular reportationes of sermons in late 
medieval Italy. In the following chapters, he will mostly be referred to as 
Giordano. Last, Jacopo Passavanti (ca. 1300-1357), from an aristocratic 
Florentine family, also from Tuscany in the Roman province - he is probably 
the least studied in the English language, but his vernacular Specchio has 
known editorial fortune in Italy even though a critical edition is still lacking. He 
will often be referred to as Passavanti. 
Chapter Two: cui, per quos and quotiens; i. e., for whom, by means of 
whom and how often were these sources written and disseminated? This 
chapter studies the dissemination and reception of written sermons in the 
vernacular by the Dominican friars Jacopo Passavanti and Giordano da Pisa 
in comparison with Latin model sermons by Jacopo da Varazze. While orality 
is accepted as one of the characteristics of medieval sermons, medieval 
sermons were also written down, sometimes for the preachers in the form of 
Latin model sermon collections, other times they were adapted into treatises. 
in some cases they have been written down by the preacher's audience in the 
vernacular in the form of reportationes. Hence it is possible to posit at least 
two types of audiences for medieval sermons in Latin and in the vernacular: 
an aural audience for texts that were preached, and a literary audience for 
60 Volgare is more appropriate terminology than vernacular, however for ease of 
reference I shall henceforth refer to volgare as vernacular. See Dante, De vulgari 
eloquentia, ed. and trans. by Steven Botterill (Cambridge: Cambridge University 
Press, 1996), 1.1.2. 
61 Varazze being the name of his birthplace near Genoa, in northern Italy; lacopo da 
Varazze has been used in the latest edition of his Sermones quadragesimales by 
Giovanni Paolo Maggioni (Firenze: SISIVIEL, 2005). 
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texts that were read. In Chapter Two, I appropriate the significance of this 
distinction and study sermons primarily as written sources, placing particular 
emphasis on their provenance and content. Over the course of my research in 
Florentine public libraries I have examined fifty manuscripts of late medieval 
Dominican sermon literature: thirteen manuscripts contain Jacopo da Varazze, 
62 twenty-four contain Giordano da Pisa; thirteen contain Jacopo Passavanti. I 
present these manuscripts and offer three case studies chosen from the 
vernacular sources discussed. A summary with a more detailed statistical 
analysis of the differences in provenance and language is found in Appendix D 
of this thesis. My argument is as follows: on the basis on my research in 
Florentine libraries I submit that Dominican preachers and their female 
audience were particularly influential in the development of vernacular 
theology in late medieval Italy. Moreover, the manuscripts under consideration 
show a prevalence of female audiences for Dominican sermons written in the 
vernacular. Women were keen readers, collectors and critics of vernacular 
theology, who actively participated in the reception and dissemination of 
Christian learning. In short, I will consider the formative roles of women in the 
flourishing and transmission of vernacular written sermons as a source of 
vernacular theology in late medieval Italy. 
Chapter Three, quomodo; i. e., how was vernacular theology defined 
and developed? Chapter Three concerns the contents and culture of medieval 
Florentine vernacular theology. This chapter begins with a study of the 
contents of vernacular teachings by Dominican friars and is supported by an 
evaluation of Florentine frescoes. First, I analyse the content of Passavanti's 
Specchio which focuses on the learning and teaching of vernacular theology, 
which he describes as "divine science", and I evaluate its difference from 
scholastic theology. 63 Second, I consider a vernacular hagiographical work 
written by Domenico Cavalca (ca. 1270-1342), a contemporary Dominican 
author whose popularity among female audiences has already been 
established. My study of Cavalca's hagiography further informs the evidence 
for transmission of vernacular sermons among women. Third, Florentine 
62 A further manuscript, containing an exemplum from Jacopo Passavanti's Specchio, 
has been examined from a published catalogue rather than in the Florentine library; 
bringing the total number to fifty-one. 
63 is Si puote intendere per la scienzia divina quella scienza per la quale Nomo sa le 
cose divine. " Passavanti, Specchio, 277. My italics. 
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frescoes with Dominican motifs are examined as sources of visual culture, 
helpful for understanding the visibility and relevance of female audiences. My 
analysis of the printed primary and secondary sources in literary and material 
culture provides textual and visual evidence for the roles of audiences, and 
especially women, in the dissemination and reception of Dominican preaching 
in late medieval Florence. This supports the findings from manuscript sources, 
to confirm that women in the medieval Church were neither silent nor invisible; 
women were noteworthy participants in the dissemination of vernacular 
theology and vernacular Dominican sermons in particular. Taken together, 
Chapters Two and Three lead towards the conclusion that vernacular theology 
is often gendered, reflecting its female audiences both in terms of the 
language and the content. 
Chapter Four addresses all the questions above in the context of a 
study of a contemporary laywoman, Villana de' Botti (1332-1361). Villana de' 
Botti is studied as an example of the literate female audience of Dominican 
sermons. A contemporary of Jacopo Passavanti, her vita was copied in Latin 
by a Dominican friar and is preserved in a Dominican manuscript alongside 
Giordano da Pisa's vernacular reportationes. Villana's vita demonstrates that 
she was literate and appreciative of Dominican sermons, as well as a visible 
and vocal participant in the transmission and reception of vernacular theology. 
Moreover, I suggest that despite being written in Latin, Villana's vita is an 
example of vernacular theology, not unlike the examples of vernacular 
theology written in Latin offered by McGinn. 64 In Chapter Four, I also explore 
other written records and related visual culture. My study will argue that 
records of donations to Santa Maria Novella testify to the role of Florentine lay 
women and of lay compagnie (also known as confraternities), of which Villana 
may well have been an active member, in the promotion of a fervent devotion 
to Villana's memory: women financed masses, feasts, and processions in her 
honour, as well as works of art. Finally, I explore the representation of Villana 
in medieval art, highlighting her influence not only on contemporary women 
and confraternities, but also on Dominican friars. 
My conclusion answers the question cur, i. e., why? Why is vernacular 
theology, read through the lenses of Dominican sermons and their audience, 
64 See earlier. McGinn, Meister Eckhart and the Beguines Mystics (1994), 7. 
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significantly different from Latin model sermons? In this regard I will consider 
how vernacular theology, including sermons and hagiography, was a tradition 
that existed in parallel to the better-known scholastic and monastic theologies 
of the Middle Ages, and was particularly opened to and influenced by women. 
Medieval monastic, scholastic, and vernacular theology formed a triadic 
relationship. Yet, Dominican vernacular theology offers a place for recovering 
the influence and voices of women in late medieval Italy and beyond. 
There are four appendices to this thesis. Appendix A offers an analysis 
of sermons' themes. Appendix B includes illustrative English translations from 
the texts discussed in Chapter One. The English translation was considered 
valuable because one of the aims of this study is to highlight the importance of 
vernacular sources and the need for translations in other languages from a 
medieval religious culture that appears dominated by Latin. Appendix C lists 
bibliographical abbreviations of the sources cited in the description of each 
manuscript studied in Chapter Two; while Appendix D is a quantitative 
analysis of the manuscripts studied in Chapter Two. 
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Chapter One: Quid and quis 
Chapter One comprises two parts: each part analyses respectively three main 
sources of medieval sermon literature, and their corresponding authors. The 
primary sources examined in this chapter were written in late medieval Italy, 
derived from or aimed at Lenten preaching. I have briefly introduced these 
texts and their Dominican authors above. So, I start from the sources and 
examine the authors secondly. In keeping with to the enquiries set out in the 
mnemonic by confessors, I ask what they have done (quid) and who they are 
(quis) because, like medieval confessors, I consider the actions in the context 
of the agents. 
Both parts of this chapter develop in a chronological order. I start with 
the texts, Sermones quadragesimales, Quaresimale fiorentino, and Specchid 
di vera penitenza in the first part; followed by their respective authors Jacopo 
da Varazze, Giordano da Pisa, and Jacopo Passavanti in the second part. A 
contemporary Dominican friar, Domenico Cavalca, is introduced as a 
supporting character within the section on Giordano da Pisa's Quaresimale 
fidrentino because one of Cavalca's vernacular texts will be studied in Chapter 
Three. Chapter One has a descriptive element which seeks to bring to life the 
works and the characters behind the texts, and a critical engagement with the 
secondary sources which have dealt with those texts and authors thus far. 
Quid - what have you done? 
Sermones quadragesimales 
I will examine a collection of Latin model sermons for Lent, Sermones 
quadragesimales, by Jacopo da Varazze. 1 His Sermones quadragesimales 
have been chosen for this study because of its huge popularity, deduced from 
more than 300 extant manuscripts as well as the many printed editions, 
1 Jacopo da Varazze, Sermones aurei. in omnes quadragesimae dominicas et ferias, 
ed. by Rudolphus Clutius (Cracow: Christophorus Bard, 
1760); Sermones 
quadragesimales, ed. by G. P. Maggioni (Florence: SISMEL, 
2005); Sermones 
quadragesimales, hftp: //www. sermones. net. 
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published between the fifteenth and nineteenth centuries. 2 Because of their 
fame, these sermons have been chosen by an international group of scholars 
led by Nicole B6riou to form the first electronic Thesaurus sermonum, and are 
being made available online. 3 The production of Jacopo da Varazze's 
manuscripts was vast, today his manuscripts are also found in Pisa, which 
was the home of Giordano, as well as Florence, home of Passavanti .4 it is 
generally agreed that the Sermones quadragesimales are one of his later 
works, which has been dated to ca. 1286 on the basis of the explicit of English 
manuscripts. ' 
The Sermones quadragesimales includes ninety-six model sermons: 
ninety sermons for Lent, and six sermons for the period from Easter Sunday to 
the Tuesday after Easter. The edition by Clutius ends with two additional 
sermons which are not part of the Lenten collection: these are the sermons de 
Passione Domini and de Planctu Beatae Mariae Virginis, which are different in 
style and content, much longer and dedicated to the Blessed Virgin Mary. 6 
There is also internal evidence for this in Jacopo da Varazze's prothema of his 
sermon de Passione Domini where he writes: 11consuetum est in aliis 
sermonibus ad ipsam Virginem gloriosam", thereby categorising these 
sermons as mariales rather than quadragesimaleS. 7 Rightly, these last two 
2 C. Casagrande, "lacopo da Varazze", in Dizionario biografico degli italiani (Rome: 
Treccani, 2004), vol. 62: 93-102 at 97. George Ferzoco has counted 327 extant 
manuscript collections of Jacopo's quadragesimales, "The Context of Medieval 
Sermons Collections on Saints", in Preacher, Sermons and Audience in the Middle 
Ages, ed. by Carolyn Muessig (Leiden: Brill, 2002), 279-292 at 284 fn. 19. For a recent 
bibliography of manuscripts of Jacopo da Varazze's sermones quadragesimales, 
Maggioni (ed. ), Sermones (2005), 547-556. 
3 hftp: //www. sermones. net. 
4A list of Jacopo da Varazze's manuscripts is available in Schneyer, Repertorium 
(1971), vol. 3: 244-246 and Kaeppeli, Scriotores Ordinis Praedicatorum Medii Aevi 
(Rome: S. Sabina, 1975), vol. 2: 364-367. 
5 See for instance, London, Lambeth Palace, Ms. 23 (fol. 198). For a description of 
this manuscript see M. R. James, A Descriptive Catalogue of the Manuscripts in the 
Library of Lambeth Palace (Cambridge: Cambridge University Press, 1932), 37-39; 
Maggioni (ed. ), Sermones Quadragesimales (2005), xxiv-xxv, also in hftp: H 
www. ephilology-org/studi-sermones_quadrigesimales-php- 
Casagrande, "lacopo da Varazze" (2004), 97. 
Jacopo da Varazze, Sermones, ed. by Clutius (1760), 191. 
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sermons in the Clutius edition have not been included in the new critical 
edition of Sermones quadragesimales by Paolo Maggioni. 8 
According to Stefania Bertini Guidetti, Jacopo da Varazze's Latin 
sermon collections were disseminated throughout Europe, firstly to clerical 
preachers and secondly, via the preachers, to a lay public; thus responding to 
a pastoral need within the order of Preachers identified by its master Humbert 
of Romans (ca. 1200-1277). Bertini Guidetti considers Jacopo da Varazze's 
sermons to be a most important source, not primarily insofar as we can read 
what lay people were taught, but insofar as they show the didactic aim of 
homogenising preaching within the Dominican order. 9 Her study concludes 
with an examination of images in the sermones. Her book covers all of Jacopo 
da Varazze's sermon collections, but the space given to Lenten sermons is 
very limited, especially because most of her chosen examples are from the 
other two main collections of model sermons, his dominicales and de sanctis. 
Guidetti's book on Jacopo da Varazze's Chronicle will be an important source 
for part two of this chapter, where I ask who was Jacopo da Varazze. 10 
As I said above, the total number of model sermons in the Sermones 
quadragesimales is ninety-six; these corresponds to two daily sermons from 
Ash Wednesday to the Tuesday after Easter. Two sermons are recorded for 
each day of Lent (including Sundays), plus Easter Sunday, and the days after 
Easter. In all cases, except Ash Wednesday and Holy Week, the thema 
follows the Dominican de tempore liturgy set out by Humbert of Romans. " 
Often, the second sermon for the day develops the same thema as the 
previous sermon. Jacopo da Varazze's chosen thema indicate that he 
followed a pattern of preaching established in monastic milieus. 12 However, 
8 Jacopo da Varazze, Sermones quadragesimales, ed. by Maggioni (2005). 
9 Stefania Bertini Guidetti, / Sermones di lacopo da Varazze (Florence: SISMEL, 
1998), 14,39. 
10 Jacopo da Varazze, Cronaca della cittJ di Genova dalle origini al 1297, ed. by 
Stefania Bertini Guidetti (Genoa: ECIG, 1995). 
11 See Appendix A for comparative analysis of sermons' thema. 
12 For instance the biblical passage of the Canaanite women chosen for translation in 
Appendix B, is discussed in a monastic sermon for the Second Sunday of Lent in the 
homiliary of the Benedictine Henry of Auxerre (d. 1112), in Heiricis Autissiodorensis, 
Homiliae per circulum anni, ed. by Riccardo Quadri (Turnholt: Brepols, 1992), vol. 
2, 
305-313. See also Carlo Delcorno's Dominican liturgical calendar in Giordano da Pisa 
e Pantica, predidazione volgare (Florence: Olschki, 1975), 
360-411. 
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Jacopo da Varazze's model sermons are closer to modern sermons that 
monastic homilies. Moreover, an identical thema does not correspond to the 
same development, or even similar contents. The thema is a biblical passage 
taken from the liturgy of the day, which is then developed by the preacher 
according to his interests. My translation of a sermon by Jacopo da Varazze 
and a reportatio of Giordano da Pisa's sermon for the second Sunday in Lent, 
in Appendix B, is an illustration of different sermons starting from the same 
thema. 
The regular recordings of two sermons each day confirm that the 
Dominican preacher would normally have been expected to preach at least 
twice a day during Lent; this practice is demonstrated in the reportationes of 
Giordano da Pisa's Lenten sermons to be examined below. 13 The systematic 
recording of two daily sermons also suggests that Jacopo da Varazze's text 
was a model sermon collection. It is relevant that, unlike Giordano da Pisa, 
Jacopo da Varazze did not include sermons for the feast days of the saints in 
this collection of Lenten sermons. Certain important liturgical feasts usually fall 
during Lent, but the collection of Lenten model sermons by Jacopo da 
Varazze is essentially a collection de tempore for every day of Lent. 14 
Preachers choosing to preach de sanctis rather than de tempore would have 
been able to refer to Jacopo da Varazze's other collections, the sermones de 
sanctis, or to his extraordinarily popular Legenda Aurea. 15 His Sermones 
quadragesimales is a model sermon collection for preaching reference, even 
though repetitions within the text suggest the sermons could have been 
directed to an aural audience if they were read aloud. Nonetheless, its 
structure and language point to a model sermon collection to be used by 
preachers. 
We are fortunate to have Jacopo da Varazze's description of his 
works in his Chronicles of the city of Genoa, which he wrote in the last two 
13 Giordano da Pisa, Quaresimale fiorentino 1305-1306, ed. by Carlo Delcorno 
(Florence: Sansoni, 1974). 
14 Excluding Ash Wednesday and the period starting from Maundy Thursday. This is 
significant because Ash Wednesday and Christological liturgical feasts are, broadly 
speaking, treated as de sanctis in a de tempore collection. 
15 See Sherry Reames, The Legenda Aurea (Maddison: University of Wisconsin, 
1985), 101-114. See also Ferzoco, "The Context of Medieval Sermons Collections" 
(2002), 287. For an analysis of the differences between the genres of vitae and 
sermones de sanctis see ibid., 283-292. 
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years of his life. Jacopo da Varazze gives us the title of his works, their order 
of composition, their incipit and additional descriptive information. I quote from 
it in my translation leaving the incipit and the titles in Latin: 16 
Jacopo da Varazze wrote many works while he was in his order [of Preachers] 
as well as later, while an archbishop. Indeed, he compiled the Legendae 
Sanctorum in one volume, including materials from the Ystoria Ecclesiastica, 
Ystoria Tripartita, Ystoria Scolastica and from the Chronicles of various 
authors. The incipit of this work, after the prologue, reads: "Adventus Domini 
et cetera". 17 He composed also two volumes of Sermones de omnibus 
sanctis, 18 whose festivities are celebrated by the Church in the course of the 
year. One of these volumes is very comprehensive, the other is much smaller 
and limited. The incipit of the first volume reads: "Vestigia eius secutus est 
pes meus". 19 He also composed the Sermones de omnibus Evangelfis 
dominicalibUS, 20 which are read in the course of a year in the Church, writing 
three sermons for each gospel in honour of the indivisible Trinity. The incipit of 
ji 21 this work, after the prologue, reads: "Preparare in ocursum Dei tui, Israel . 22 Moreover, he composed the Sermones de omnibus Evangelfis, which are 
read every day during Lent, namely from Ash Wednesday to the Tuesday 
after Easter; he composed two sermons for each gospel to chose from as you 
please. The incipit of this work reads: "Filia populi mei, induere cilicio et 
23 cetera". He also composed a book called Liber Marialis, which is all about 
our blessed Mary and is divided according to the letters of the alphabet. The 24 incipit of this book, after the prologue, reads: "Abstinencia multiplex". On top 
of all else he compiled the present Cronica. 25 1, 
Insofar as the texts I have mentioned above, it may be worth reconsidering 
them according to the titles given to them by their author, in the order in which 
he wrote them. I will indicate their titles as they has come to be known 
followed by the author's titles: Legenda Aurea, named by Jacopo da Varazze 
as Legendae Sanctorum; Sermones de sanctis, which the author called 
Sermones de omnibus sanctis; Sermones de tempore, which he named 
Sermones de omnibus Evangelfis dominicalibus; and finally Sermones 
16 See footnotes for Latin translation of titles and incipit. 
17 "The Advent of the Lord etc. " (1 Cor. 1: 8). 
"Sermons for all the saints. 
19 "My foot followed his steps" (Job 23: 11). 
20 Sermons for all Sunday Gospels. 
21 "Prepare to meet your God, oh Israel. " 
22 Sermons for every Gospel. This is the text under examination as Sermones 
quadragesimales. 
23 "Daughter of my people, dress in haircloth etc. " (Jer. 6: 26, paraphrase). 
24 6; The multiple abstinence. " 
25 Jacopo da Varazze, Cronaca, ed. by Bertini Guidetti (1995), 499-500. 
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quadragesimales, described by him as Sermones de omnibus Evangelfis. 
Because the last composition is the text under examination, I will also quote 
from the Latin: 
fecit etiarn Sermones de omnibus Evangelijs, que in singulis feriis in 
Quadragesirna leguntur, scilicet in quarta feria Cinerurn usque ad terciarn 
feriam post Pasca, de quolibet Evangelio faciens duos sermones. istud opus 
sic incipit: Tilia populi rnei, induere cilicio etcetera". 26 
Jacopo da Varazze expressly determines that the period concerned with 
Lenten sermons starts from Ash Wednesday and concludes on the Tuesday 
after Easter. This confirms: first, that the collection under investigation is a 
Lenten model sermon collection; second, that the last two sermons in the 
Clutius edition are not part of the quadragesimales collection; third, it 
corresponds to Maggioni's latest edition; and last, that they are sermons to be 
preached during each day of Lent. It is noteworthy that the Lenten period 
required daily preaching, while the rest of the liturgical year required sermons 
to be preached on Sundays and feast days. This sanctions the special place 
of Lenten sermons in the preaching activity of the friars and their suitability for 
being the focus of this study. 
Jacopo da Varazze suggests that his model sermons could be used by 
the preacher/reader as a kind of anthology. Carla Casagrande describes the 
use of Jacopo da Varazze's Sermones quadragesimales as a model sermon 
collection; she says that they are "sermons made available for preachers to be 
ij 27 used on various occasions . 
Carla Casagrande and Stefania Bertini Guidetti 
identify the following characteristics in Jacopo da Varazze's model sermons: 
on one hand the abundance of scriptural quotations and pervasiveness of 
divisions and subdivisions, on the other hand, the scarcity of exempla and 
pagan auctores. They also point to the frequency of symbolic language, and of 
patristic and monastic sources . 
28Bertini Guidetti identifies the Glossa ordinaria 
as another important source for Jacopo da Varazze's model sermons, and 
argues that in his model sermons, unlike his Legenda Aurea, he used 




Iacopo da Varazze" (2004), 96. See also Bertini Guidetti, 1 Sermones 
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authorities primarily to sustain his interpretations rather than for contents. " 
However, neither Guidetti or Casagrande highlight what are, in my opinion, 
significant absences: Jacopo da Varazze's model sermons very rarely cite 
Aristotle, and never refer to major Dominican exponents of Aristotelian 
philosophy, such as Albert the Great or Thomas Aquinas . 
30 These absences 
become the more noticeable if one considers their influence in Giordano da 
Pisa's reportationes, written probably only twenty years later, but after the 
order had embraced the doctrines of Aquinas. Perhaps it is significant that 
Giordano and Aquinas belonged to the same province of the order, whereas 
Jacopo da Varazze did not. 
Jacopo da Varazze's sermons subscribe to the mendicant "subdividing 
mentality" of scholasticism, but I agree with Stefania Bertini Guidetti that they 
31 lack philosophical thinking. In other words, I would suggest that the sermons 
of Jacopo da Varazze are scholarly rather than scholastic. His scholarly 
interests focused on history rather than philosophy, as also demonstrated by 
his choice of sources for his Legendae Sanctorum and his writing of a 
Chronicle as his last legacy. Bertini Guidetti places Jacopo da Varazze Is 
writing "somewhere in between Bernard of Clairvaux and Humbert of 
YY 32 Romans .I would add the 
language of Jacopo da Varazze is closer to 
monastic theology rooted in symbolic understanding than scholastic 
philosophical reasoning. So, Jacopo da Varazze's model sermons 
demonstrate that, at the end of the thirteenth century, philosophical 
scholasticism was not the only theological language, nor the preferred choice 
for Latin texts. Moreover, as the vernacular repottationes of Giordano will 
prove, this should not be taken as a generalisation for Dominican preaching. 
29 For a detailed list of Jacopo da Varazze's auctoritates, see Bertini Guidetti, 
Sermones (1998), 46-47. 
30 For Jacopo da Varazze's citations of Aristotle see Maggioni (ed. ), Sermones (2005), 
579. 
31 David d'Avray, The Preaching of the Friars (Oxford: Clarendon, 1985), 164-180; 
Bertini Guidetti, / Sermones (1998), 10-11. 
32 Bertini Guidetti, / Sermones (1998), 49. See ibid., for a description of Jacopo da 
Varazze's Latin style, 50. 
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Quaresimate florentino 
Quaresimale fiorentino 1305-1306, by Giordano da Pisa (henceforth, 
abbreviated QF), is a collection of vernacular reportationes for a complete 
liturgical season of Lent, starting from Ash Wednesday, 26 February 1305 to 
Easter Sunday, on 3 April 1306. Easter was chronologically the following year 
because the new year in Florence began on 25 March, feast of the 
Annunciation. These dates have been noted not only to situate Giordano's 
preaching in its historical and geographical context, but also to highlight the 
relationship of sermons and the liturgical calendar with their spatial and 
temporal particularity. 
Giordano's reportationes of sermons for Lent are a very important 
source because they represent one of the most complete extant collections of 
early vernacular preaching in medieval Italy. The earliest extant collection of 
such sermons, the Sermoni subalpini, has been studied for its linguistic 
importance, but it has been a matter of debate whether it is early French or 
33 Italian. The collection of Sermoni subalpini is significant because it comes 
from Piedmont in the north of Italy, which is unlike most later vernacular 
sermons in prose, and because it has been dated from the late twelfth to early 
thirteenth centuries, thus one hundred years before Giordano's reportationes. 
However, this is a much smaller collection of twenty-two sermons, not 
identifiable with a specific liturgical period, and is anonymous. 
With over 700 extant reportationes, Giordano da Pisa is the single 
largest source of vernacular preaching in late medieval Italy. Delcorno has 
accounted for at least 726 reportationes, extant in 42 manuscripts and two 
incunabula. 34 A number of editions of Giordano's reportationes have been 
published following the Quaresimale fiorentino 1305-1306.35 As they are 
33 For a study and critical edition of the Sermoni subalpini, see Wolfgang Babilas, 
Untersuchungen zu den Sermoni subalpini (Munich: Hueber, 1968); also in Gianrenzo 
Clivio and Marcello Danesi, Concordanza finguistica dei "Sermoni subalpini" (Turin: 
Centro Studi Piemontesi, 1974), xiii-xxxvii. For a linguistic study confirming its 
Piedmontese origins see Marcel Danesi, La lingua dei "Sermoni Subalpini" (Turin: 
Centro Studi Piemontesi: 1976). 
34 Carlo Delcorno, "Giordano da Pisa", in Dizionario biografico degli italiani (Rome: 
Treccani, 2000), vol. 55: 243-251 at 244. See ibid., 249-251 for an extensive 
bibliography. 
35 Recent editions of Giordano's reportationes include the following. Giordano 
da Pisa, 
Sul terzo capitolo del Genesi, ed. by C. Marchioni (Florence, 1992); Prediche 
inedite, 
ed. by Cecilia lannella (Pisa: ETS, 1997); Prediche sul secondo capitolo 
del Genesi, 
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reportationes rather than model sermons, the collection of sermons in the 
Quaresimale fiorentino also enables us to know on what occasions the 
preacher chose to give a sermon de tempore or de sanctis. This, in turn, 
allows for an evaluation of the liturgical importance of a feast day in a 
particular place and time. 
For instance, Lent is a fixed yet movable period in the liturgical 
calendar, but certain feast days always fall during the Lenten period. So, in the 
Florentine Lenten season of 1305 Florence, Giordano preached de sanctis on 
the feast days of the Chair of Saint Peter (QF 13-14), Saint Matthew (QF 17- 
. 19), and the Annunciation (QF 71-74). The scribe noted that on the feast of St. 
Benedict, Giordano preached de tempore. However, on the feast of Saint 
Gregory, Giordano preached on the life of the saint, including a surprising 
account of his papal election, even though the opening thema was from a de 
36 tempore liturgy. It should be noted that Giordano preached this sermon in the 
midst of seismic events for the papacy. Celestine V had resigned in 1294 after 
only a few months in office; his successor, Boniface VIII, had his appointment 
contested and would be finally imprisoned by the king of France and his allies 
in 1303. The short pontificate of the Dominican Pope Benedict XI (11303-1304) 
followed. When Giordano gave his sermon on Saint Gregory, on 12 March 
1305, the cardinals were deciding on yet another pope. Clement V would be 
elected pope the following June, and in the same year he moved the seat of 
the papacy from Rome to Avignon. So, Giordano's sermons responded to its 
historical, theological and geographical contexts. 
From reportationes, one can also learn something of the preacher as a 
person. The reportatores describe Giordano as tired and running from one 
location to another in order to deliver his sermons. The most vivid image of 
preacher and his audience is presented to us on the sermon for Good Friday. 
It is written that Giordano preached Christ's Passion as if it was a play, using 
five different voices, and is said to have brought the whole audience to tears, 
ed. by Serena Grattarola (Rome: Istituto Storico Domenicano, 1999); Avventuale 
fidrentino 1304, ed. by Silvia Serventi (Bologna: 11 Mulino, 2006); E. Corbari, "'Et sono 
molto meglio le fernine che gli omini': Giordano da Pisa preaching on Catherine of 
Alexandria", Medieval Sermon Studies 51 (2007), 9-21 at 14-21. 
36 QF 46-47. See Appendix A for lists of thema. 
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'[man and women, young and old"; meanwhile, Giordano himself is described 
as maintaining a detached, stoic composure. 37 
The vernacular reportationes in Carlo Delcorno's critical edition of QF 
are the surviving texts of the oral events of Giordano's preaching, first written 
down by Giordano's audience and subsequently copied for and by interested 
readers. The copier and the reader were often from the same community. 
According to Delcorno, Giordano's reportatores are likely to have been 
members of Florentine lay confraternities associated with the Dominicans of 
Santa Maria Novella. Delcorno records an attribution to the prior Lotto Salviati 
and highlights the communal nature of the enterprise: some people wrote, if 
one person could not attend others would give an account to be recorded, 
other people again made corrections; the copiers of the Florentine sermons 
would include lay confraternities as well as religious sisters who read them in 
their communal liturgies. 38 
A total of ninety-two sermons are included in this collection. While the 
Latin collection of model sermons in the Sermones quadragesimales by 
Jacopo da Varazze systematically includes two daily sermons from Ash 
Wednesday to the Tuesday after Easter, the number of sermons in this 
collection is reached less systematically. Some sermons for the octave after 
Easter are added, while other sermons for Lent are missing. Nonetheless, 
most days during Lent, Giordano preached, or at least was recorded, twice. 
The continuity of the pattern is a clear indication of the actual frequency of 
Giordano's preaching during Lent: two sermons were preached on working- 
days; while three to four sermons were preached on Sundays and feast-days. 
Also, from the pattern, it is notable that sermons are lacking for the days from 
Maundy Thursday to Easter Sunday - perhaps the scribes were actively 
taking part in a confraternity liturgy, or taken up with feasting on the day of 
Resurrection 
. 
39 The sermons from Maundy Thursday to Easter Sunday are 
37 QF 85. The description of the audience is an exception in this collection. 
W Delcorno, "Giordano", in Dizionario (2000), 55: 244-245. For an overview of lay 
confraternities in Florence see Cyrilla Barr, The Monophonic Lauda (Kalamazoo: 
Medieval Institute Publications, 1988), 1-59.1 will return to confraternities below and in 
Chapters Three and Four. 
39For "Holy Week Observances" by confraternities see ibid., 41-45. 
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recorded either very quickly or not at all by Giordano's reportatoreS. 40 This lack 
of reportationes strongly suggests that the authors were part of groups who 
may have celebrated the liturgy for the culmination of Holy Week separately 
from the Dominican friars, such as confraternities or female religious. 
Reportationes are written accounts of sermons delivered orally by the 
preacher. They are not written by the author, in fact there are no extant 
writings from Giordano da Pisa. Reportationes were written by persons who 
listened to his sermons. Arguably, they are the closest we can get to the event 
of the delivered sermon. Augustine Thompson agrees with Nicole 136riou that 
in a reportatio something is lost of the preacher's language, but remarks that 
11 we are still far closer to the actual oral event ij . 
41 In vernacular reportationes, 
one needs to allow for the literacy and interests of the individual reportator or 
reportatrix, who in most cases remains anonymous, but reportationes are 
42 
closer to the oral event of preaching than most model sermon collections. In 
Giordano's case they confirm that sermons were delivered in the vernacular 
rather than Latin language. Some Latin words occur in the reportationes of 
Giordano' vernacular sermons, but they are rare. Latin words are dispersed in 
the mainly vernacular sermon when quoting the Bible, when providing a title 
for a division or subdivision within the sermon, or illustrating philosophical 
points. 43 
Giordano's fondness for Latin divisions, which he calls rationes, 
betrays his scholastic training. In fact, Giordano's vernacular sermons have 
more of a scholastic character than the Latin sermons by Jacopo da Varazze. 
Giordano's sermons are situated on a border between Latin philosophy, Latin 
theology and vernacular culture. 44 1 emphasise that Giordano da Pisa's 
40 For a sermon for Maundy Thursday, preached by Giordano on the Body of Christ 
see Delcorno, "Nuovi testimoni della letteratura domenicana del trecento (Giordano da 
Pisa, Cavalca, Passavanti)", Lettere Italiane 36 (1984), 577-590. 
4' Augustine Thompson, "From Texts to Preaching: Retrieving the Medieval Sermon 
as an Event", in Muessig ed., Preacher, Sermon and Audience (2002), 13-40 at 17. 
42 Carlo Delcorno, "Medieval Preaching in Italy (1200-1500)", in The Sermon (2000), 
449-559 at 499. Delcorno is also the leading expert on Giordano da Pisa: see 
Giordano da Pisa e Fantica predicazione volgare (1975). Carolyn Muessig has 
summarised the status questionis on reportationes in her article "Sermon, 
Preacher 
and Society in the Middle Ages", Journal of Medieval History 28 (2002), 
73-91. 
43 1 will return to the use of Latin words in vernacular sermons in Chapter 
Three. 




reportationes are a form of theology for a wider audience which may be better 
described as vernacular theology. 
That Giordano preached in the vernacular in the early fourteenth 
century would come as no surprise to scholars of sermon studies. As early as 
813, the Council of Tours decreed that homilies should be translated into 
45 Romance and Teutonic languages in order to be understood. This 
recognises the importance of languages other than Latin, but also indicates 
that preachers were still using Latin in their homilies at the beginning of the 
ninth century. Moreover, the decree of the Council of Tours shows the 
expectation that the Latin language was no longer generally understood 500 
years before Giordano's vernacular sermons were recorded in the vernacular. 
Preaching in Romance languages by secular clergy prior to 1300 has 
46 been studied by Michel Zink. According to Lina Bolzoni, the exhortation of 
the Council of Tours found its fulfilment with the mendicant orders in the 
thirteenth century. 47 It is generally accepted that, by the thirteenth century, 
preaching to non-clerical and non-monastic audiences was carried out in the 
vernacular . 
48 Nonetheless, Latin remained the first language of education for 
Dominican friars in the late Middle Ages. Notwithstanding, neither Latin, the 
language of his studies, nor Florentine, the language of his preaching and 
conversations, were Giordano's favourites: on more than one occasion 
Giordano praised Greek as the most wonderful of all languages. 49 
That Giordano's audience wrote his sermons delivered in the 
vernacular is consonant with a Dominican decree that prohibited the 
transcription of Latin sermons into vernacular in 1242.50 It should be noted 
that, while the Dominican general chapter prohibited translation in written 
45,, ut easdem omelias quisque aperte transferre studeat in rusticam romanam linguarn 
aut thiosticam, quo facilius cuncti possint intellegere quae dicuntur", in Delcorno, 
Giordano da Pisa (1975), 37. See also Carlo Delcorno, "The Language of Preachers: 
Between Latin and Vernacular", The Italianist 15 (1995), 48-66. 
46 Michel Zink, La Pr6dication en langue romane avant 1300 (Paris: ýditions Honor6 
Champion, 1976). 
47 Lina Bolzoni, La rete delle immagini (2002), 13. 
48 R. F. Bennett, The Early Dominicans (Cambridge: Cambridge University Press, 
1937), 91; Augustine Thompson, "From Texts to Preaching" (2002), 17. 
49 1 will discuss Giordano's linguistic second part of this chapter. 
50 Herbert Grundmann, Religious Movements in the Middle Ages, trans. by Steven 
Rowan (London: University of Notre Dame Press, 1995), 199. 
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form, no such restriction was placed on oral translations. On the contrary, 
while the prohibition of translating Latin applied to written sermons, 
Dominicans were encouraged to preach in the vernacular, and so effect an 
extemporary translation from the written Latin to the preached vernacular. 
Moreover, since Giordano's reportatores were probably not Dominican clerics, 
they would have been unfettered by the prohibition; so they sought to preserve 
in vernacular writing the fleeting words that the Dominican preacher could only 
preserve in Latin. 
The 1242 ban by the Dominican general chapter on written translations 
of sermons was concomitant with the German bans of 1233 and 1246 against 
"reading the Bible in the vernacular , which according 
to Grundmann were 
aimed against the preaching of the Waldensians and sought to strengthen 
clerical controls over female religious education. 51 According to Regina 
Schiewer, in fourteenth-century Germany, "twenty Dominican friaries were 
P 52 responsible for the cura of sixty-three Dominican women convents'. So the 
numbers of women who desired to learn may have been overwhelming for the 
friars. Moreover, the existence of a Dominican ban suggests that such written 
translations had taken place within the order. 
An article in the Catholic Encyclopedia on the "Order of Preachers" 
appears to contradict Grundmann in connection with reading the bible in the 
vernacular, giving a long list of Dominicans who translated the Bible. 53 The 
existence of a law is not necessarily followed by its application. Possibly the 
ban on Bible translation applied only to the German province, or was reversed 
later? In fact, we have to wait until the Council of Trent (1545-1563) for a 
formal church-wide prohibition of unauthorised translations of the Latin 
51 Ibid., 191. 
52 Regina Schiewer, "Sermons for Nuns of the Dominican Observance Movement", in 
Medieval Monastic Preaching, ed. by Carolyn Muessig (Leiden: Brill, 1998), 75-92 at 
75. 
53 u The [order of] Preachers were also engaged in translating the Bible into the 
vernacular. [ ... ] 
The name of a Catalonian Dominican, Romeu of Sabruguera, is 
attached to the first translation of the Scriptures into Catalonian. The names of 
Preachers are also connected with the Valencian and Castilian translations, and still 
more with the Italian (F. L. Mannoci, "Intorno a un volgarizzamento della Bibbia 
attribuita al B. Jacopo da Voragine" in "Giornale storico e letterario della Liguria", 
V, 
1904, p. 96). The first pre-Lutheran German translation of the Bible, except the 
Psalms, is due to John Rellach, shortly after the middle of the fifteenth century. " 
Catholic Encyclopedia. http: //www. newadvent. org/cathen/12354c. htm. 
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Vulgate. 54 Possibly the ban was interpreted as reading outside an authorised 
interpretation? Nonetheless, Grundmann's explanation, rooted in his study of 
the German 
inquisitional 
context, remains plausible considering the well-known 
powers and widespread misogynist teachings within the 
Dominican clerical order. 
55 
Most extant vernacular sermons were written by reportatores, they 
were not written by a Dominican cleric who was bound by the prohibition 
against the translation of sermons. Evidence of female religious copying 
Giordano reportationes together with the female provenance of a number of 
manuscrip s containing his sermons point to the importance of vernacular 
texts for female education. It may also provide support for Grundmann's thesis 
in the Italian context, insofar as a prohibition against the translation of Latin 
texts into vernacular may have sought to undermine the education of those 
who were unlettered in Latin, especially women who were excluded from the 
universities. In the following chapters, I will expand on the roles of women in 
medieval Florence as producers, readers, and patronesses of vernacular 
sermons and vernacular theology in general. " 
Preaching in the mother tongue of the audience, i. e., in the vernacular, 
was encouraged by the Dominicans, for fear that preaching in Latin would not 
54 See the second decree of the Council of Trent. Tanner, Decrees (1990), vol. 2,664. 
55 For instance, Giordano da Pisa's preaching on Genesis 3: 1 gives expression to a 
widespread misogyny. Giordano says that woman is weak, less perfect than man by 
nature even if many are superior by grace; that womanhood corresponds to the weak 
flesh and lower reason, while manhood corresponds to higher reason, consequently 
man alone has both lower and higher understanding. This is, in Giordano's opinion, 
the logical justification for man's submission of woman "imperci6 che sempre la femina 
6 di sotto, secondo natura, e Fomo 6 di sopra" Giordano's submission of woman on 
philosophical grounds is reflected in his theology. Giordano claims that women are the 
bait through which the devil leads men to sin and appeals to the authorities of 
unchanging doctrine and the saints to argue that women are the cause of "quasi tutti li 
mali e /e battaglie e /e brighe [nearly all evils, wars and conflicts]". Giordano da Pisa, 
Sul terzo capitold del Genesi (1992), 48-54. As far as the other two authors are 
concerned: Sherry Reames points out that Jacopo da Varazze "goes out of his way to 
drive home [the] lesson" that women are inferior, La Legenda (1985), 108-109. It is 
interesting to note that in the exempla of sinners given by Jacopo Passavanti in his 
Specchio, women are generally prostitutes or adulterers, while men are knights or 
clerics. 
56 See Katherine Gill, "Women and the Production of Religious Literature in the 
Vernacular 1300-1500", in Creative Women in Medieval and Early Modem Italy, ed. by 
Ann Matter and John Coakley (Philadelphia: University of Pennsylvania Press, 1994), 
64-85. 
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have been understood. 57 The master of the order Humbert of Romans 
portrayed Pope Innocent III as a model for preaching in the vernacular. 
I have been told that once Pope Innocent (under whom the Lateran Council 
was held) was to preach on some great feast. Now he was a highly educated 
man, but even so he had someone stand by him with St. Gregory's homily for 
the feast, and he preached it word for word, turning it from Latin into the 
vernacular. 58 
Giordano and his fellow Dominicans obeyed the ban in connection with written 
translations of Latin model sermons . 
59 However, they continued to preach in 
the vernacular, sometimes quoting the Bible in the vernacular as well as Latin. 
In fourteenth-century Italy, evidence from Giordano's vernacular 
reportationes confirms that the preacher quoted the Biblical thema in Latin and 
followed it with a vernacular translation . 
60 Domenico Cavalca (1270-1342) 
translated the Book of Acts into the vernacular. A contemporary, compatriot 
and confrere of Giordano, Domenico Cavalca has been recognised as 
particularly influential for Catherine of Siena (1347-1380), and closely 
61 associated with female religious houses. Cavalca was a prolific author of 
vernacular theology, including translations not only of the Acts of the Apostles, 
1 62 but also of Gregory s Dialogues, and the Vitae Patrum. I will return to one of 
Cavalca's vernacular hagiographical works in Chapter Three. Yet, most of 
Cavalca's extant vernacular writings did not oppose the 1242 ban because 
they were not direct translations of sermons. 63 Jacopo Passavanti's Specchio 
57 Benneft, The Early Dominicans (1937), 92. 
58 Humbert of Roman, "Treatise on the Formation of Preachers", in Early Dominicans: 
Selected Writings, ed. by Simon Tugwell (London: SPCK, 1982), 179-355 at 208. My 
italics. 
59 Michele Mulchahey, "First the Bow is Bent to Study" (Toronto: Pontifical Institute of 
Mediaeval Studies, 1998), 422, says that Dominican legislation asked the friars "not to 
circulate their sermon materials to anyone outside the order". 
60 See Appendix B for an example of Giordano's reportationes translated in English, 
which maintains the Latin words. 
61 Tito Sante Centi's introduction to Cavalca, Lo specchid della croce (Bologna: 
Edizioni Studio Domenicano, 1992), 15-18. 
62 For a bibliography on Domenico Cavalca see Delcorno, "Cavalca", in Dizionado 
(1979), 22: 585-586. 
63 Domenico Cavalca's vernacular texts include: // pungilingua, ed. by Giovanni Bottari 
(Milan: Silvestri, 1837); Lo specchid de'peccati, ed. by Francesco del Furia (Milan: 
Silvestri, 1838); Lo specchio di croce, ed. by Giuseppe Taverna (Milan: Silvestri, 
1837); / frutti della lingua, ed. by Giovanni Bottari (Milano: Silvestri, 1837); Vite de' 
33 
di vera penitenza provides further evidence that the Bible was being translated 
into the vernacular languages when he laments unsatisfactory translations of 
the Bible in many vernaculars. 64 Nothing is left from Giordano's own hand, 
neither in Latin nor vernacular, nonetheless thanks to his reportatores, he is 
treated as an author of early vernacular prose in books of Italian literature, 
often next to his fellow Dominicans, Cavalca and Passavanti: 65 vernacular 
prose that I consider vernacular theology. 
Specchio della vera penitenza 
Passavanti's most famous work, Specchid della vera penitenza, written in 
Florentine vernacular, will be a focus of this study. 66 It is indeed from the 
Specchio that I have drawn the mnemonic questions, given above, to structure 
this thesiS. 67 
I am aware of three recent significant studies on Passavanti's 
Specchio, in descending chronological order, by Ginetta Auzzas, Giancarlo 
68 Rossi, and Michele Mulchahey. The two more recent studies examine the 
santipadri, ed. by Bartolomeo Sorio (Trieste: Lloyd Austriaco, 1858). These texts have 
not been included in this chapter because they show no explicit link to the liturgical 
season of Lent. The two latter texts, / frutti della lingua and Vite de'santi padd, will be 
considered in Chapter Three. 
64 Passavanti, Lo specchio di vera penitenzia, ed. by Maria Lenardon (Florence: 
Libreria Editrice Fiorentina, 1925), 353. 
65 See for instance: Guido Baldassarri, "Letteratura devota, edificante e morale", in 
Storia della letteratura italiana, ed. by Enrico Malato (Rome: Salerno editrice, 1995), 
vol. 2: 211-326, at 229,241; Giulio Silano, "Italian Literature: Sermons", in Strayer 
(ed. ), Dictionary of the Middle Ages (New York: Scribner's Sons, 1985), vol. 6: 663- 
664; Giorgio Petrocchi (ed. ), Scrittori religiosi del Trecento (Firenze: Sansoni, 1974), 
45-81; Giuseppe de Luca (ed. ), Prosatori minori del Trecento (Milan: Ricciardi, 1954), 
7-28,37-48,83-102. 
66 Henceforth, Specchio or Mirror. In this chapter, I will be referring to Jacopo 
Passavanti, Lo specchio di vera penitenza, ed. by Maria Lenardon (Florence: Libreria 
Editrice Fiorentina, 1925), unless otherwise stated. There is to date no critical edition 
of Passavanti's Specchio, although Ginetta Auzzas has been working on it. 
67 See Specchid (1925), 173; and my Introduction to this thesis. 
68Ginetta Auzzas, "Dalla predica al trattato: lo 'Specchio di vera penitenzia' di Jacopo 
Passavanti", Lettere italiane 54 (2002), 325-342; also in Delcorno and Maria Luisa 
Doglio, eds., Scrittura religiosa (Bologna: il Mulino, 2003) 37-58; Giancarlo Rossi, "La 
Tedazione latina' dello Specchio della vera penitenza", Studi della fflologia italiana 49 
(1991), 29-58; Michele Mulchahey, Dominican Education and the Dominican Ministry 
in the Thirteenth and Fourteenth Centuries: Fra Jacopo Passavanti and the Florentine 
Convent of Santa Maria Novella (Unpublished doctoral thesis, University of Toronto, 
1988), 2-73,546-774. Other recent studies on the Specchio include: Delcorno, "Gli 
studi di Giovanni Getto sulla letteratura religiosa degli Ordini Mendicanti", Lettere 
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Specchio from a literary viewpoint and the earlier looks at the Specchio from 
an historical perspective. Specifically, Ginetta Auzzas's article explores the 
development of sermon literature towards a kind of treatise; she confirms that 
the Specchio derives from Passavanti's Lenten sermons and includes 
additional elements; she also suggests that the Specchio was probably written 
at the request of a lay confraternity of Santa Maria Novella. Giancarlo Rossi, 
after considering the use of Latin and vernacular within the Specchio, 
identifies correspondences between the vernacular Specchio and the Latin 
Theosophia, and so, taking his lead from Kaeppeli, convincingly demonstrates 
that Passavanti was the author of both the vernacular Specchio and the Latin 
Theosophia. Passavanti's authorship was first suggested by Orlandi, on the 
basis of the date of death of its author, 15 June 1357, recorded in the explicit 
of the Theosophia. 69 1 will describe this manuscript in Chapter Two and 
explore the difference between Passavanti's Theosophia and Specchio in 
Chapter Three. 
Mulchahey's study falls within a larger historical thesis on education in 
the Dominican order; it is earlier, but more accessible for English readers and 
broader, therefore I will present it in more detail. Her dissertation has a helpful 
bibliographical study of the primary and secondary sources on the Specchio 
until 1988,70 and includes two chapters which are relevant to my thesis, 
namely chapters six and seven. Chapter six examines the life of Passavanti 
and will be one of the principal sources for my section on who is Passavanti in 
part two. In chapter seven, Mulchahey considers Passavanti's works: 
alongside the Specchio, she develops Kaeppeli's study on Passavanti's Latin 
works; these are Passavanti's model sermons, Theosophia, and commentary 
on Augustine's City of God . 
71 Her thesis provides an argument for studying the 
Italiane 55 (2003), 335-360, at 343-350; Concetto Del Popolo, "Una tessera 
iacoponica in Passavanti", Lettere Italiane 53 (2001), 397-400, on the influence of 
Jacopone da Todi's Laude in Passavanti; and Delcorno, "Nuovi testimoni della 
letteratura domenicana del trecento (Giordano da Pisa, Cavalca, Passavanti)", Lettere 
Italiane 36 (1984), 577-590, at 587-589, on the discovery of a codex containing 
Passavanti and Giordano. 
69 Thomas Kaeppeli, "Opere latine attribuite a Jacopo Passavanti", in Archivum 
Fratrum, Praedicatorum 32 (1962), 145-179. Mulchahey, First the Bow (1998), 447 fn. 
143, said to be working on an edition of Passavanti's Theosophia. 
70 Mulchahey, Dominican Education (1988), 2-54. 
71 See Kaeppeli, "Opere latine" (1962), 145-179. There is one Latin work by 
Passavanti available in print, his commentary on Augustine's City of God, De civitate 
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Specchio within a Dominican tradition. However, she concentrates on the 
tradition of Latin summae of penance at the expense of the vernacular and 
sermon literature. 72 
It is helpful to confirm that summae of penance formed part of the 
education of the contemporary Dominican preacher and confessor and they 
73 are a genre related to Passavanti's Specchio. I also agree that exempla have 
richer meaning when read within their theological context, but I disagree with 
Mulchahey's emphasis on the Latin genre. I place Passavanti's Specchio 
within a wider and more varied tradition of Dominican texts which are to be 
considered vernacular theology. Passavanti's Specchio was developed in 
vernacular mainly from his Lenten preaching. For this reason, I study 
Passavanti's Specchio next to the Lenten sermons of two other Dominican 
preachers. 
My choice is grounded on internal and external evidence: first, on the 
internal evidence of Passavanti's prologue, which states that his book is 
mainly derived from his Lenten preaching ; 74 second, on the article by Auzzas 
described above ; 75 third, and most importantly, on Delcorno's analysis 
76 "Medieval Preaching in Italy (1200-1500)". Delcorno gives ample evidence of 
the transformation of "live discourse into a treatise"; he includes Passavanti's 
Specchio among the works of many preachers whose sermons were to be 
reorganised as treatises. He concludes that "the echo of the preaching of the 
mendicants remained in a great deal of religious prose in the fourteenth 
century". 77 This was not a phenomenon restricted to the Dominicans, but 
Dei libri xxii. ý cum commentarfis Thome Valois et Nicolai Triueth: necnon additionibus 
lacobi Passavandi (Lyon: 1520). 
72 Mulchahey, Dominican Education (1988), 55-57. 
73 A lack of studies on the relationship between summae de poenitentia and 
Passavanti's Specchio was highlighted by De Luca, Prosatori minori (1954), 83. 
74 Passavanti, Specchid (1925), 7. See quotation below. 
75 Auzzas, "Dalla predica al trattato" (2002), 325-342. 
76 Carlo Delcorno, "Medieval Preaching in Italy (1200-1500)", trans. by Benjamin 
Westervelt, in Kienzle (ed. ), The Sermon (2000), 449-560 at 505-511. 
77 Ibid., 506. 
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extant records suggest that in the fourteenth century Dominicans were 
especially prolific authors of vernacular theology. 78 
Mulchahey's more recent book proposes a clear separation between 
the Specchio and Passavanti's preaching activity, categorising the former as 
79 1 meditatio rather than predicatio. I disagree with Mulchahey s categories for 
four reasons. First, the fluidity of genre boundaries has been identified by 
leading experts such as David dAvray and Beverly Kienzle as one of the 
characteristics of sermon literature. Second, it was the author's intention that 
his Specchio be used by clerics not versed in Latin. 80 Third, evidence indicates 
that Giordano da Pisa's reportationes would have been copied in order to be 
read aloud in communal liturgies, which is corroborated by Clanchy's 
demonstration of the medieval practice of reading aloud from written texts. 81 
Fourth, unlike Mulchahey, I do not wish to separate the Specchio from other 
vernacular literature. 82 On the contrary, I acknowledge a debt of gratitude to 
literary scholars for preserving and studying primary sources in the vernacular 
which have often been ignored by other disciplines, thus allowing opportunity 
for interdisciplinary discussions. 83 
1 will show that Passavanti's Specchio is a formidable representative of 
the genre of vernacular theology. While the Specchio is not a sermon 
collection, it falls within the genre of texts based on Dominican vernacular 
84 
preaching. According to the author, the Specchio was written following his 
Lenten preaching in Santa Maria Novella during the previous year, 1354. 
Passavanti tells us that he preached in Florentine vernacular, and likewise is 
T3 The fourteenth-century dominance of Dominicans as volgarizzatori is cited in Carlo 
Delcorno, "Per 1'edizione delle prediche di frate Giordano da Pisa", Studi di filologia 
italiana 22 (1964), 25-165, at 26 fn. 3. 
79 Mulchahey, First the Bow (1998), 447. 
80 As I will show below. 
81 M. T Clanchy, From Memory to Written Record (London: Edward Arnold, 1979), 214- 
220. 
82 Mulchahey believes that "it seems of paramount importance to re-establish the 
Specchio's place outside of literary history, in traditions associated with, 
but 
fundamentally separate from, that of Italian literature". Ibid., 56-57. 
83 Speculurn Sermonis, ed. by Donavin and others (2004), xiii explicitly refers to "the 
variety of disciplines within" the study of medieval sermons. 
84 Delcorno, "Medieval Preaching in Italy" (2000), 506. 
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going to write in vernacular to satisfy the "loving request of many spiritual and 
devout people 11 . 
A ci6 mi mosse il zelo della salute dell'anime, alla quale la professione 
dell'ordine mio spezialmente ordina i suoi frati, Provocommi I'affettuoso priego 
di molte persone spirituali e divote, che mi pregarono che quelle cose della 
vera penitenzia che io per molti anni, e spezialmente nella passata quaresima 
dell'anno presente, cioiý nel mille trecento cinquanta quattro, avea 
volgarmente al popolo predicato, ad utilitade e consolazione loro e di coloro 
che le vorranno leggere, le riducessi a certo ordine per iscrittura volgare, 
siccome nella nostra fiorentina lingua volgarmente io I'avea predicate. Onde 
non volendo n6 dobbiendo negare quello che la caritti fruttuosamente e 
debitamente domanda, porgo la mano collo ingegno a scrivere, e per volgare, 
come fu principalmente chiesto per coloro che non sono letterati, e per lettera 
in latino per gli cherici, a' quali potrýi essere utile e per loro e per coloro i quali 
egli hanno a ammaestrare o predicando o consigliando o le confessioni 
udendo. 85 
The zeal for the health of souls, to which my order especially calls its friars, 
moved me to this task. This book was urged by the loving request of many 
spiritual and devout people who asked me to re-organize in vernacular writing 
what I had preached on true penance in our Florentine vernacular for many 
years, and especially during Lent last year, in 1354.1 wrote this for the use 
and consolation of these people and all those who will want to read it. 
Therefore, neither wishing nor having to deny that which fruitful charity duly 
asks, I extend my hand to write with intellect, and in the vernacular, as it was 
principally asked by those who are not literate, and in Latin for the clerics, for 
whom it could be useful. So, for them and for those they have to instruct either 
preaching, or counselling, or hearing confession. 
The prologue to the Specchio seems an apologia for writing it. Even allowing 
for the literary topos of humility, Passavanti is motivated by the ethos of his 
order; it is therefore to his own confreres that Passavanti seems to offer an 
apology. The prologue tells us that Passavanti was moved to write the 
Specchio in the vernacular by "molte persone spirituali e divote". Passavanti 
names his influential spiritual and devout audience as "persone", a gender 
neutral term that refers to both women and men. For the purpose of this study, 
the prologue is invaluable because it demonstrates a desire to learn 
vernacular theology on the part of the audience, as well as a clear link 
between Dominican Lenten preaching in the vernacular and penance. From 
this prologue, one can also learn about the relationship between Passavanti 
and his audience. 
85 Jacopo Passavanti, Lo specchio della vera penitenzia, ed. by Accademia della 
Crusca (Florence: 1725), 5. Also in Passavanti, Specchio (1925), 7. 
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Passavanti also promises a Latin version for the literate clerics. 86 
Therefore the Specchio is written for the illiterate. This is not a contradiction: in 
broad terms, illiterate in the medieval context describes those who are 
ignorant of reading Latin rather than those who cannot read. 87 Moreover, this 
does not imply that his intended readers were exclusively lay people: as we 
will see in Giordano's preaching, Dominican audiences included monks and 
other religious people. 88 1 am therefore in agreement with Giancarlo Rossi who 
explains that: 
suoi lettori ideali non erano piO soltanto i laid che non conoscevano il latino, 
ma anche i chierici, molti dei quali, giova ricordarlo, dovevano avere una 
dimestichezza assia blanda con la "gramatica J) . 
89 
[Passavanti's] ideal readers were not exclusively lay people who did not know 
Latin, but also clerics, many of whom, it may be worth remembering, must 
have had very little familiarity with "gramatica". 
Passavanti concludes his prologue stating the aims of his work: he 
wrote to satisfy a request from his audience; he wrote the learning of those 
who give and those who receive teaching, either through preaching, or 
counselling, or confessing. 90 Thus, Passavanti's Specchid was intended not 
only for those who receive, but also for those who give teaching. I suggest two 
interpretations of this. First, Passavanti recognised that religious and lay 
"devout and spiritual people" not only received but also gave teaching in the 
forms of: preaching, counselling, and confession; 9' moreover, Passavanti 
accepted that counselling and confession were pedagogical tools alongside 
preaching. Second, not all clerics were Latin literate in fourteenth-century 
Florence. 92 These two interpretations are not mutually exclusive. Indeed, a 
86 Possibly the Theosophia mentioned earlier. 
87 See "Literate and Illiterate", in M. T. Clanchy, From Memory to Written Record 
(1979), 175-201, for an analysis of the complex development of the meaning of these 
words in Medieval England. Clanchy demonstrates the formation and collapse of the 
axioms clericus-literatus and laicus-illiteratus. 
88 See Giordano da Pisa, later in this chapter. 
89Giancarlo Rossi, "La 'redazione latina' " (1991), 33. The quote is from Passavanti, 
Specchio (1725), 10 1. 
90 Passavanti, Specchio (1725), 5; (1925), 7. 
91 Ibid. 
92 This is validated above by Rossi, " La'redazione latina'" (1991), 33. 
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93 chapter in the fifth distinction of the Specchio confirms the validity of both. 
For instance, in the chapter discussing "Who and what should listen to 
confession", Passavanti writes that the laity and the clerics are bound to keep 
secret what they heard in confession. 94 In addition, his advice not to send 
away penitents whose sins are reserved for bishops is clearly directed to 
clerics. 95 
Passavanti explains his intentions in the prologue: he wishes to "write 
and tell about penance 11 so that "readers may easily listen and understand that 
which is said through writing". 96 The focus of his work is penance, and I 
underline Passavanti's explicit merging of teaching genres, a blurring of 
boundaries between orality and literature. I suggest that the Specchio 
articulates a lack of boundaries between orality and writing, and more 
precisely a lack of boundaries between preaching and other forms of 
vernacular theology. Note the apparent inconsistencies: the reader listens, the 
writer speaks. 97 However, insofar as the Specchid suggests that the written 
words more easily understood than the spoken, it grants literature, and 
therefore books, a higher status. 98 
Passavanti's prologue describes the Specchio as "a book a kind 
it 99 of special treatise on penance . 
It contains: elements of sermons, 
confessors' manuals, treatises on vices and virtues, treatises such as Peter 
Lombard's Sentences, a refutation of the doctrine of the immaculate 
conception of the Virgin Mary, and more. Passavanti often cites the Bible, both 
in Latin and in the vernacular, often juxtaposing the vernacular to the Latin. 
Bible quotations are from memory since he often joins different passages and 
93 See below for table of contents of Passavanti's Specchio. 
94 Passavanti, Specchio (1925), 137. "E in ciascuno caso il laico 6 tenuto a celare i 
peccati che egli udi in confessione, come dee fare il prete". Ibid., 140. 
95 Ibid., 143-144. 
96 Ibid., 9. 
97 Clanchy, From Memory to Written Record (1979), 216, analyses the references to 
hearing rather than seeing words in early French literature; he demonstrates that the 
rarity of books caused the prevalence of communal reading aloud from written 
sources, both Latin and vernacular. 
98 Ibid., 263, has argued that the shift in emphasis from memory to written happened 
in the twelfth and thirteenth centuries. Passavanti's Specchio confirms this shift had 
taken hold in Italy by mid fourteenth century. 
99 Passavanti, Specchio (1925), 7. 
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sometimes paraphrases the Latin. His biblical quotations do not appear to 
reflect the traditional thema of Lenten sermons, as found in the earlier 
collections of Jacopo da Varazze and Giordano da Pisa. '00 This is because 
the thematic organisation of the Specchio follows his logical "distinctions vy 
rather than the biblical thema; Passavanti tells us in the prologue that he has 
reorganised his Lenten preaching. 
There is no autographed Lenten sermon collection by Passavanti, and 
there are no extant reportationes. A request to Passavanti from those who 
listened to his sermons to put them in writing suggests that reportationes were 
not readily available. There are two extant incomplete manuscripts of 
Passavanti's de tempore sermons held in German libraries. 101 De tempore 
collections often include Sunday sermons for the Lenten period, however 
since these have yet to be edited, and had very little diffusion compared to his 
vernacular Specchio, they have not been included in this study. Nonetheless a 
comparison of their thema is offered in Appendix A. This comparison reveals 
that Passavanti followed the Dominican liturgical calendar even though he 
chose his thema from a different verse of the biblical reading than the other 
two authors under consideration. But, as demonstrated in the translations of 
Jacopo da Varazze and Giordano in Appendix B, a thema offers very little 
indication of its development. 
Passavanti's Specchio cites from the authorities of early fathers: 
Augustine, Gregory, Jerome, and Ambrose - or at least attributes to them. He 
also cites Bede, Bernard of Clairvaux, Gratian, Peter Lombard, and Thomas 
Aquinas. His fifty-four exempla are chosen mostly from thirteenth-century 
authors, such as Helinand (d. 1230), Cesarius of Heisterbach (d. 1230), 
Jacques de Vitry (d. 1240), and Jacopo da Varazze (d. 1298). Angelo 
Monteverdi has provided a source study of Passavanti's exempla, but no such 
study is available for the patristic, canonical, monastic, and scholastic 
loo See Appendices A and B. 
101 See Thomas Kaeppeli, "Opere latine attribuite a Jacopo Passavanti", in Archivum 
Fratrum Praedicatorum 32 (1962), 145-179 at 147-155; Kaeppeli has identified 
similiarities between Latin sermons and the Specchio, 152-153. For an introductory 
study to Passavanti's sermons see Mulchahey (1988), 641-695. Mulchahey has also 
analysed Passavanti's scheme for his Sexagesima Sunday describing it as "fairly 
typical" for a "Dominican conventual preacher", First the Bow ... (1998), 405-409. 
Unfortunately for the purpose of this study, Mulchahey has not analysed any of 
Passavanti's Sunday sermons for Lent. 
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sources. 102 For Passavanti, the Specchio is primarily a didactic tool by which 
his audience can learn and practice the meaning of true penance. 
Passavanti's Specchio is a text which blurs genres. According to David 
d'Avray "the combination of the distinctiones, and the model sermons genre 
[ ... ] shows again how the boundaries between genres can become blurred. 003 
Passavanti's chosen heading for the main sections in his Specchid is precisely 
"distinzione"; in Latin distinctione. 
I conclude this section examining the differences between the planned 
and actual structures of Passavanti's Specchio. In the introduction, Passavanti 
plans to develop his writing into six "distinzionf', as follows: 1) What is 
penance and where its name originates; 2) What leads us to penance; 3) 
What keeps us from penance; 4) Why do we need penance, what are its 
constituent parts, and its first part: contrition; 5) The second part of penance: 
confession; 6) The third part of penance: satisfaction. 104 Each distinction in the 
Specchio is divided into chapters, which vary greatly in number and length. 
In order to provide a broad overview of the extant Specchio, and 
because there is yet no critical edition of this text, I have translated below from 
its table of contents. Headings, or a table of contents, are found in all 
consulted printed editions and manuscripts. In the execution of the Specchio, 
Passavanti's original plan is more or less maintained up to the fourth 
distinction. 
Prologue 
Distinction 1- What is penance. 
Distinction 2- How many things lead to penance without hesitation. 
Distinction 3- What things prevent and delay us from penance. 
Distinction 4- What are penance's constituent parts; what is needed for true 
penance; and of the first part: contrition. 
Distinction 5- The second part of penance: confession. 
On Pride. 
On Humility. 
105 On the Sciences. 
102 Angelo Monteverdi, "Gli 'esempi' di lacopo Passavanti", in Studi e saggi sulla 
letteratura italiana dei primi secoli (Milano, Napoli: Ricciardi, 1954), 169-303. Also in 
Giornale storico della letteratura italiana 61 (1913), 266-344, and 63 (1914), 240-290. 
103 The Preaching of the Friars (Oxford: Clarendon Press, 1985), 74. For an 
introduction to distinctiones as a typology of preaching aids see ibid., 73-76. 
104 Passavanti, Specchio (1925), 9. 
105 These chapter headings are derived from the table of contents in Passavanti, 
Specchid (1925), xxxiii-xl; and Specchio (1863), 401-405.1 have omitted the chapter 
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It can be seen that the sixth distinction, on satisfaction, is lacking. This 
is because the fifth and sixth distinctions are merged into one which, running 
for two-thirds of the book, forms most of its length; also the part on satisfaction 
is dealt with very briefly. This is significant because it suggests that 
satisfaction is treated as the least part of penance. Also, while Passavanti 
initially explains that contrition is the most significant component of penance, 
he spends most of his time discussing confession. Distinction 5 is by far the 
most developed. It contains a detailed discussion on confession from the 
perspective of the confessor as well as the penitent; a discussion on the 
categories of sin (original, mortal, and venial); and, in connection with original 
sin, a short treatise which denies the Immaculate Conception of the Virgin 
Mary. 
I believe that the lack of discussion on satisfaction is coherent with 
Passavanti's penitential theology which focuses on the importance of the first 
two parts of penance; these are contrition and confession. In my opinion, 
Passavanti's penitential theology in the Specchio merits further study. I 
disagree with Giuseppe de Luca who considered Passavanti's Specchio 
significant only from a literary perspective. 106 To date, Passavanti's exempla 
have been studied at some length, but the theological aspects of his Specchio 
have largely been neglected. 
In the actual development of the Specchio, there are also three 
additional minor treatises: on pride, on humility, and on the sciences. These 
additions show that humility was one of Passavanti's central concerns, 
humility being a necessary virtue for penance and studying. Passavanti's 
section on the sciences will be discussed in Chapter Three. I now turn to the 
second part of this chapter, dealing with examinations of the lives of our three 
authors. 
headings "On Dreams" as I consider it part of the chapter "On the Sciences". I will 
expand further on my reasoning for this in Chapter Three of these thesis. 
106 De Luca, Prosatori minori (1974), 87. Even though, de Luca made clear that he, as 
a literary scholar, was not interested in theological questions, 825. 
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Quis - who are you? 
The hermeneutical importance of this question was already established in 
medieval treatises, which instructed confessors to take into account the 
particularity of the penitents. ' 07 The status of the penitent was to be 
determined by asking "who are you? "'08 Likewise, who the authors of my 
primary sources are is relevant for understanding their particular concerns, 
differences, and the likely impact of their teaching. The three kinds of literature 
derived from preaching analysed in the first part of this chapter are: model 
sermons, reportationes, and the Specchio. In this second part I will be asking 
who were the authors of the primary sources considered above? What do we 
know about them and what are the sources available to us? A presentation of 
the authors will offer another hermeneutical key for understanding their texts, 
as Giovanni Getto insisted: inquests on the lives of writers provide critics with 
an "hermeneutical succour". '09 
Jacopo da Varazze (ca. 1228-1298) 
Jacopo da Varazze has been chosen for this study because of his 
unsurpassed fame. 110 According to the number of extant manuscripts and 
early prints, his Legenda Aurea was the second most popular medieval book 
after the Bible. "' As illustrated above, his collections of model sermons were 
also very popular. More than 300 manuscripts of his Sermones 
quadragesimales have been identified throughout Europe, in addition there 
are numerous reprints dating from the fifteenth to nineteenth century. 112 
Because of his testified popularity, he has been the subject of the many 
107 Passavanti quotes Augustine saying that gravity of sin depends on the status, 
office, and condition of the person, Specchio (1925), 174. 
10'3 The answers generally enabled a confessor to direct his subsequent questioning 
towards habitual sins, affect his judgement on the gravity of the offence, and 
determine appropriate satisfaction. 
109 Giovanni Getto, La letteratura religiosa, in Carlo Delcorno, "Gli studi di Giovanni 
Getto sulla letteratura religiosa degli Ordini Mendicanti", Lettere Italiane 55 (2003), 
335-360 at 336. 
110 Casagrande, "lacopo da Varazze" (2004), 97. 
111 Ibid., 95. 
112 Ibid., 97. 
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studies and a rich bibliography is available. 113 For the purpose of this enquiry, I 
shall refer mainly to his autobiography in his Cronaca of the city of Genoa, 
edited by Stefania Bertini Guidetti; to Carla Casagrande's article on "lacopo da 
Varazze" in the Dizionario biografico degli italiani; and Sherry Reames's 
insightful analysis of his Legenda Aurea. 1 14 
Jacopo da Varazze is the earliest and only author under consideration 
to have covered very powerful roles in the Dominican and ecclesiastical 
hierarchies. He is the only one of our three authors to have left an 
autobiography from his time as archbishop. ' 15 He is also the only author 
known to have had enemies: there is evidence of his attempted murder on two 
separate occasions, in 1290 and 1291.116 Unsurprisingly, his attempted 
assassinations were not recorded in his autobiography, written after his 
appointment to the archbishopric of Genoa in 1292. 
Jacopo da Varazze is in many ways different from the other two 
authors. But his study is helpful precisely because of their differences; in other 
words, their differences are a point of departure for considering the 
relationship between, for instance, the preachers' education, their hierarchical 
position, their geographical and historical settings, and their languages. This is 
not to suggest direct causal relationships, but to highlight the complexity of the 
formulation of their teachings, which points to the development of doctrines 
affected their particular rather than universal theologies. Their preachings 
have common traits, but they are also different because they are embodied, 
the differences in their languages point to their and their audience's humanity 
existing in a particular time and place rather than in the realm of universal 
truth. In other words, I would suggest that, in the historical contingencies of 
their voices, the languages of preaching take seriously one of the messages of 
the Incarnation: the historical embodiment of the word. 
Unlike some of his later confreres of the Roman province, there is no 
record of Jacopo da Varazze attending the University of Paris; this may be 
113 Ibid., 100-102; Kaeppeli, Scriptores Ordinis Praedicatorum (1975), vol. 2,348-350. 
See also hftp: //www. sermones. net. 
114 Jacopo da Varazze, Cronaca della cittc! di Genova ed. by Bertini Guidetti (1995); 
Casagrande, "lacopo da Varazze" (2004); Rearnes, The Legenda Aurea (1985). 
115 Jacopo da Varazze, Cronaca (1995), 499-504. 
116 Casagrande, "lacopo da Varazze" (2004), 93. 
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significapt insofar as he does not display interest in scholastic philosophy. 
Likewise, a persistent interest in the power of the saints is visible in his texts 
and biography. On two occasions he arranged for precious relics to be held by 
the Dominicans in his city: first he donated a finger he had taken from the 
Dominicans in Venice, second he arranged for the head of one of the Virgins 
of Saint Ursula to be transported to Genoa from Cologne. ' 17 His political and 
organisational efforts continued after he became an archbishop. In 1293 he 
convoked a provincial council during which he publicly exhumed Saint Siro, 
the patron of the city. In 1295 he promoted the peace between the Guelf and 
Ghibelline factions of his city, a short-lived pacification which was lavishly 
celebrated by a public procession which he led on horseback. In the same 
year he was invited to the Roman curia to negotiate a peace treaty with the 
city of Venice. 118 
This is how Jacopo da Varazze describes his own appointment to the 
seat of archbishop in a book aimed at the citizens of his city. The cardinal who 
consecrated him was the same whose advice to the Dominican chapter he 
had rejected in 1290. 
Friar Jacopo da Varazze of the order of Preachers, eighth archbishop, took 
office in year of the Lord 1292 and will live as long as it pleases God. He was 
appointed archbishop by Pope Nicholas IV [1288-1292], who belonged to the 
order of Friars Minor. This pope had called him to his presence in order to 
grant him the gift of consecration and his vestments. But, having arrived in 
Rome on Palm Sunday, Jacopo found the supreme pontiff to be suffering from 
a grave and dangerous fever. 119 [Therefore] in the week after Easter, Jacopo 
was consecrated and given the archbishop's pallium by the venerable Latin 
father, bishop of Ostia. 120 He then returned to Genoa, his native city, with 
great joy and there he was received with all honours. 121 
He informs his readers that following the pope's death, the college of cardinals 
decided not to delay his consecration as a mark of respect to the city of 
Genoa. In fact, the cardinals would take two years to agree on a new pope. 
117 Ibid. 
118 Ibid., 94. Jacopo da Varazze writes that the curia became involved in the battle 
between the cities of Venice and Genoa because the pope was worried about its 
effect on the crusades to the Holy Land, Cronaca, 503. 
119 Nicholas IV died in April 1292. 
120 Cardinal Latino Malabranca Orsini, from the Dominican Order, was bishop of Ostia 
from 1278 to 1294. 
121 Jacopo da Varazze, Cronaca (1995), 499. 
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Jacopo da Varazze's consecration to the archbishopric would be celebrated 
by a Dominican cardinal, but he goes to some length to explain that he was 
appointed by the pope. 
Jacopo da Varazze's chronicle shows him to be a shrewd politician 
and openly partisan towards his city. I shall briefly illustrate the salient points 
of his career leading to the event described above. Jacopo's organisational 
roles within the Dominican order began in 1266, with his appointment as prior 
to the convent of Asti, which was immediately followed by his elevation to the 
rank of master of the province of Lombardy in 1267. He remained at the 
leadership of the province of Lombardy for ten years, during which he 
participated in all provincial and general chapters. In 1281 he was re-elected 
to the same rank for a further five years, and awarded the role of vicar general 
of the Dominican order from 1283 to 1285. His Sermones quadragesimales 
were probably written soon after this period, prior to his first nomination to the 
archbishopric in 1288.122 No decision was reached in 1288, nonetheless he 
was asked by the pope to preside over a public ceremony of removal of 
excommunications, which the pope had previously inflicted on the Genoese 
who traded with his political enemies. Jacopo da Varazze's support of the 
existing master general of the Dominicans against the wishes of the Roman 
Curia has been suggested as the cause of his first attempted murder in 
1290.123 The general and provincial chapters of 1290 and 1291 respectively 
were the settings of his attempted assassinations. 124 This brings us to 1292, 
the year Jacopo da Varazze begins his autobiography. 
His Cronaca is a shrewd piece of political propaganda, beginning with 
the mythical foundation of his native city, and concluding with the influence of 
his "pontificate" within the significant events affecting a Church in constant 
battle with its enemies. His final entry in the Cronaca is the siege of the 
Colonna cardinals by a papal army. The Cronaca is most helpful for forming a 
view of its author. 125 
122 Jacopo da Varazze's Sermones quadragesimales have been dated to 1286. See 
above. At least four manuscripts in English libraries indicate this dating, see Kaeppeli, 
Scriptores (1975), vol. 2,365-366. 
123 Casagrande, "lacopo" (2004), 94. 
124 Ibid., 93. 
125 Bertini Guidetti ed., Cronaca (1995), 54. 
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The image of Jacopo da Varazze emerging from his Cronaca 
corroborates Sherry Reames's insightful analysis of the author of the Legenda 
Aurea as a man dedicated to fighting his enemies: the heretics, the demonic, 
and the secular world. 126 Mainly through comparative studies with other 
hagiographic sources, Rearnes develops an interpretation of Jacopo's central 
concerns. These are: his strong support for the established hierarchical order, 
his view of a militant Church headed by Dominicans who battled against its 
enemies, his enthusiasm for the political dominance of the religious over the 
secular powers. 
The translation of Jacopo da Varazze's sermon for the second Sunday 
in Lent in Appendix B provides supportive evidence for Reames's tentative 
conclusions on his character. Reames suggests: "One need not go the lengths 
of concluding that he himself pictured Christ as the wrathful figure of the 
visions he used for polemical purposes. 027 But the figure of a wrathful Christ is 
exactly what Jacopo presents in his Sermones quadragesimales: if a wrathful 
Christ is not what he imagined, it is certainly what he taught his audience. In 
his Lenten sermon on the Canaanite woman asking for her daughter to be 
healed, Jacopo emphasised an angry and distant God who is moved to 
compassion only via the mediation of the apostles. 128 
This is a crucial point, because here Jacopo promotes an ecclesiastical 
hierarchy - of which he was a major exponent - as the privileged point of 
contact between God and sinful humanity. A humanity of which he was a 
privileged part since he had been especially gifted. 129 His role was that of 
educating others, which also meant maintaining the hierarchical structures of 
privilege and submission. His model sermon collections were to be used by 
less gifted preachers and, moreover, they could have provided a 
standardisation for Dominican doctrine to be passed to the laity. Jacopo da 
Varazze wrote in the prologue to his Sermones dominicales and de sanctis 
that these had been requested by his Dominican brethren . 
130 He wrote in Latin 
because Latin was a language of education for the friars in the conventual 
126 Rearnes, The Legenda Aurea (1985), 101-146. 
127 Ibid., 195. 
128 See Appendix B. 
129 Jacopo da Varazze, Cronaca (1995) 77. 
130 Casagrande, "lacopo" (2004), 97. 
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schools, and the language of the ecclesiastical hierarchies to which he 
belonged and whose privileges he sought to preserve. In conclusion, a study 
of his life together with the analysis of his texts and interpretations, confirm the 
initial hypothesis of the use of Latin language within a framework of power. 
Jacopo da Varazze, from his seat in the north of Italy, wrote about the 
necessary role of the successors to the apostles for the salvation of humanity. 
Eighty years later, the fresco known as Via Veritatis in Santa Maria Novella 
would go even further and portray the Dominican order as the only way to 
heaven, but as I will show in Chapter Three, women were also portrayed as 
participants in the history of salvation. 131 The Dominicans were the mendicant 
order described as the fertile mother who fed and educated him. 132 A religious 
order to which belonged also our next two authors, and informally also the 
Dominican laywoman examined in Chapter Four. 
Giordano da Pisa (ca. 1260-1311) 
Giordano is remembered in the Catholic Encyclopedia "as a celebrated pulpit 
orator [who] declared that owing to the activity of the order, heresy had almost 
entirely disappeared from the Church". 133 Giordano was proud of the 
achievements of his order. 
Giordano was at the Dominican convent of Santa Maria Novella in 
Florence between 1302 and 1307; it was in this period, during the Lenten 
season of 1305-1306, that he preached the Quaresimale fiorentino, the 
collection of sermons edited by Carlo Delcorno under investigation. Delcorno 
is the international expert on Giordano, and has also published a biographical 
study with a comprehensive bibliography in the Dizionario biografido degli 
italiani. 134 It is primarily from this article, together with Delcorno's other major 
book on Giordano, that we discover who Giordano da Pisa was. 135 
131 See the Via Veritatis by Andrea da Bonaiuto, also known as Way of Salvation, in 
hftp: //www. wga. hu. 
132 Jacopo da Varazze, Cronaca (1995), 492. 
133 "Order of Preachers", in Catholic Encyclopaedia online edition, quoting "(Prediche 
del Beato Fra Giordano da Rivalto", Florence, 1831,1, p. 239. )", http: //www. 
newadvent. org/cathen/12354c. htm. 
134 Delcorno, "Giordano", in Dizionario (2000), 55,243-251. See esp. 249-251 for a 
bibliography of printed sources. See above for more recent bibliography. 
135 Delcorno, Giordano da Pisa (1975). 
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Brief introductions to Giordano have been published in English within 
the context of larger political, historical, or cultural studies. 136 The latter is the 
most interesting from a theological perspective insofar as it highlights the 
application of confessors' manuals in Dominican preaching, and firmly situates 
Giordano within a Dominican school indebted to Albert the Great and Aquinas, 
at least in respect to his teachings on the sin of " sodomy". 137 The crucial point 
to be extracted is the effectiveness of the Dominican educational system, 
which through an extensive and capillary dissemination of teachings, spread 
from its schools to the preaching squares. However, one biographical detail 
presented by Schlager is inconsistent with the studies presented by Delcorno 
and other Italian scholars: Schlager indicates that Giordano trained in Paris 
before entering the convent of Santa Caterina. 138 This is probably an 
oversight, because Schlager cites Delcorno as his source. 139 Delcorno, 
quoting from the Latin Chronica, convincingly demonstrates the improbability 
of Giordano being sent to Paris or Bologna - outside his Roman province - 
before 1284 because a Dominican had to study at least logic and two years of 
Peter Lombard's Sentences before being allowed to a studium outside his 
province. 140 
Giordano arrived at the Dominican convent of Santa Caterina in 1280. 
The convent of Santa Caterina, named after Catherine of Alexandria who was 
a patroness of the order, was in the affluent Tuscan city of Pisa. 141 The 
convent, founded in 1221, became one of most important Dominican studia of 
the Roman province and was endowed with a substantial library. Giordano's 
confreres: Domenico Cavalca, Bartholomew of San Concordio, and Simone 
136 Daniel R. Lesnick, Preaching in Medieval Florence (London: University of Georgia 
Press, 1989); Mulchahey, First the Bow (1998); Bernard Schlager, "The Dead Sea of 
Sodomy: Giordano da Pisa on Men Who Have Sex With Men", in Gary P. Cestaro 
(ed. ), Queer Italia (Basingstoke: Palmgrave Macmillan, 2004), 19-34. 
137 Schlager, "The Dead Sea" (2004), 25-30. 
138 Ibid., 20. "After studies at the University of Paris, he moved to Pisa, where he was 
received into the Order of Preachers". 
139 Ibid., 31 fn. 2. 
140 Delcorno, Giordano da Pisa (1975), 9. Mulchahey, First the Bow (1998) has a 
detailed study of Dominican curricula, 75-396. 
141 Pisa and Genoa were two of the most powerful maritime cities of Italy; Pisa was a 
Ghibelline stronghold until 1284 and a long-term enemy of Genoa. Jacopo da Varazze 




da Cascina, are among its most prolific writers. 142 It is to the Chronica antiqua 
of Santa Caterina, dated from the second half of the fourteenth century, that 
Delcorno refers us for the most reliable source on the life of Giordano da 
Pisa. 143 It is interesting that Delcorno considers the Chronica a more reliable 
source than Giordano's own preaching: Giordano's sermons include 
autobiographical references, but Delcorno warns against an uncritical reading 
because they are used in the genre of exempla. 144 1 agree with Delcorno that 
reportationes are not a historical genre in the senses the main purpose of the 
preacher is not to record the past. References to personal experience may be 
used by preachers as a rhetorical device, and indeed Delcorno indicates this 
being the case in some instances. 145 1 will nonetheless refer to Giordano's 
reportationes as evidence of his own understanding on the importance and 
role of preaching. Finally, I would extend a critical hermeneutics to the 
Chronica, attempting to consider what is said and unsaid between the lines. 
Moreover, as noted by Delcorno, there is a clear gap in the historical sources 
between 1290 and 1302. 
There are gaps in our sources, but thanks to the Dominican chroniclers 
and Giordano's audience, more is known of him than many of his 
contemporaries. As I will show, the available sources prove Giordano's 
growing reputation and influence with his audience and within the Order of 
Preachers. Giordano's scholarly, educational, and preaching achievements 
within Florence, Pisa, and most of the Roman province are well attested; it 
does however remain unknown in what capacities he travelled to Naples or 
outside the Roman province. Especially because he advised his audience 
142 See examples of Domenico Cavalca and Bartholomew of San Concordio's 
vernacular in Giuseppe de Luca (1954), 37-82. For brief presentations of Cavalca and 
Simone da Cascina see William Hinnebusch, The History of the Dominican Order, vol. 
2 (1973), 344-345,369. On Simone da Cascina, see Maria Soriani Innocenti, "La 
pr6dication ýi Pise: le cas du fr6re dominicain Simone de Cascina", in Jacqueline 
Hamesse and Xavier Hermand (eds. ), De Fhom6lie au sermon (Louvain-la-Neuve: 
Universit6 Catholique de Louvain, 1993), 263-278. For a study on the influence of 
Dominican preachers in Pisa see Bolzoni, La rete delle immagini (2002), 3-35; English 
trans. by Carole Preston and Lisa Chien, The Web of Images (Aldershot: Ashgate, 
2003). 1 will return to Domenico Cavalca in the following chapters. 
143 "Cronica antiqua conventus Sanctae Catharinae de Pisis", ed. by F. Boniani in 
Archivio Storico Italiano, vol. 6, part 2 (1845), 399-593, cited in Delcorno, Giordano da 
Pisa (1975), 3 fn. 1. 
144Delcorno, Giordano da Pisa (1975), 2 1. 
145 Ibid., 280-287. 
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against travel, his journeys were probably for official duties. Delcorno suggests 
he was teaching, but it remains uncertain what such teaching duties were. I 
believe there is sufficient circumstantial evidence to suggest that Giordano 
may have been present at the events surrounding the persecutions of the 
Jews, which started in Naples in 1290 and in Cologne in 1301.146 
Even considering the interpretative element of the reportatores, with 
over 700 extant sermons, there is abundance of material for deducing the 
character of the preacher. Delcorno has provided us with a critical analysis of 
fourteen instances where personal elements are disclosed in the sermons. 147 
However, I would like to begin with a quotation from a sermon included neither 
in Delcorno's analysis, nor in the collection under consideration, because here 
Giordano describes the purposes of his own preaching: 
ý somma cosa rusare e continuare le prediche, ove la fede s'ammaestra: 
somma necessit6 c'6. lo debbo riprendere ogne gente ed ai monaci e altri 
religiosi che non leggono e non vengono quasi mai a predica; onde che deon 
sapere coloro che ne a predica vanno, n6 non hanno libro, n6 non leggono 
mai? ... e per6 beati quelli che ci6 fanno, che 
leggono i libri, le scritture e che 
vegnono alle prediche, dove propriamente s'arnmaestra la doftrina dell'anima 
e il lume verace. 148 
To use and to continue preaching is the noblest of things. It is the highest duty 
to teach on matters of faith. I have to reprimand all kinds of people, including 
monks and religious people who do not read, and hardly ever come to the 
sermons. How can these people learn if they neither attend sermons, nor do 
they own books, nor do they ever read? ... But blessed are 
those who do so: 
those who read books and Scriptures, those who come to the sermons where 
they are properly taught spiritual doctrine and the true light. 
For Giordano, teaching, preaching, owning, and reading books is a duty; 
correspondingly for others, religious and monks included - not only for the 
laity - his preaching is a blessing. Through his preaching he gives 
his 
audience three goods: a substitute for reading, salvation of their souls, and the 
light of truth. Where Jesus said "blessed are the poor ... 
blessed are the 
meek" (Matt. 5: 3-4), Giordano said "blessed are those who own books ... 
146 For a study of Giordano's preaching on the Jews see J. Cohen, The Friars and the 
Jews: The Evolution of Medieval Anti-Judaism (London, 1982), cited in Delcorno, 
Dizionario (2000), 55: 250. 
147 Ibid., 279-288. 
14'3 Giordano da Rivalto, Prediche scelte, ed. by P. G. Colornbi (Florence: Libreria 
editrice fiorentina, 1924), 153, cited in Marchioni (ed. ), Giordano da Pisa, 
Sul terzo 
capitolo del Genesi (1992), 9 fn. 22. 
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)I blessed are those who read ... 
blessed are those who listen to my sermons . 
Attendance to his preaching was a sure way of salvation, because there one 
would learn how to interpret scriptures. He is the scholar who spent his life 
studying and teaching; his audience - too poor, too illiterate, or too busy to 
read - would benefit from sharing in his knowledge. The preacher is an 
educator and an intermediary between scripture and the untrained reader, the 
preacher is charged with educating his audience. The crucial role of the 
preacher as guarantor of true interpretation of scripture is stressed because 
authoritative interpretation leads to salvation. Moreover, the sermon is granted 
a quality of purpose akin to the sacraments insofar as it is sufficient for gaining 
salvation. The importance of ownership of books advocated by Giordano is 
better appreciated when considered with the controversies within the 
Franciscan order over vows of poverty and ownership of books, which were 
very expensive objects. Giordano's teaching on owning and reading books 
was certainly heeded by his reportatores who wrote and copied his sermons. 
From Giordano's reportationes we discover that he knew the 
languages of Latin and volgare, but also Greek, Hebrew, and Arabic. He 
quotes from the Quran and demonstrates knowledge of the Arabic translation 
from the Gospel of John (QF 54). He explains that he was taught to read 
Hebrew by a Jew in Naples. 149Giordano's linguistic skills, while not altogether 
surprising considering Dominican preaching against the Saracens and their 
famous disputations, point to his lively intellect and possibly a more active role 
in the conversion of the Jews than appears from his Tuscan preaching. 1511 
The Chronica of Santa Caterina points to Giordano's other intellectual 
skills: "He knew by heart: the breviary, the missal, most of the Bible and its 
glossa, the secunda of Thomas Aquinas and much more. "15' This shows a 
remarkable memory for a remarkably dedicated scholar. Possibly, this eulogy 
149 Delcorno, "Giordano", in Dizionario (2000), 247. See Mulchahey, First the Bow 
(1998), 344-350 for the study of languages within the order of Preachers. Giordano's 
linguistic skills are the more remarkable if Arabic was generally reserved for the 
province of Spain. 
150 For the persecution and forced conversions of the Jews in Naples between 1290 
and 1305 see Delcorno, Giordano (1975), 25. 
151 "Breviarium, Missale, majorem partern Bibliae cum Glossis, Secundam Sancti 
Thomae et multa alia comprehensa memoria retinebat", Chronica antiqua, in Carlo 
Delcorno's preface to Giordano da Pisa, Sul terzo capitolo del Genesi, ed. by 
Marchioni (1992), ix. The secunda of Thomas Aquinas is probably the secunda pars of 
the Summa Theologiae. 
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tells us more about the learning priorities in the Dominican Roman province, 
than about Giordano's mind; in other words it teaches that for a Dominican 
friar his liturgical life takes precedence, followed by a knowledge of the Bible 
and its authoritative interpretations, but not without Aquinas's theology. 
The pragmatic character of Giordano emerges from a reportatid, where 
he advises against going on pilgrimage to Santiago de Compostela because 
travels are dangerous for body and soul. He points to the troubles caused by 
dishonest innkeepers and the unreliability of travel companions, not to speak 
of the risks of being mugged, beaten, or even killed on the road. 152 This may 
be a literary topos, but it seems that Giordano was not a keen traveller: from 
his own experience, he laments that he once walked more than twenty days 
and reached less than halfway to Santiago. 153 Was Giordano going on a 
pilgrimage and desisted halfway there? More likely he is referring to his visit to 
the Dominican convent of Toulouse, which is on the road to Santiago de 
Compostela. What is interesting here is his information that he travelled on 
foot, as Dominic had requested his friars to travel on foot rather than on 
horseback, taking his inspiration from those seeking to live the vita apostolica 
in poverty. 
There is evidence of Giordano's travelling to France: in his 
reportationes he speaks of Paris, Toulouse, and Provence. Other major 
Dominican convents visited by him, according to the sermons, include Milan in 
the province of Lombardy, and Cologne in the province of Teutonia. Delcorno 
suggests that his visits were for teaching purposes. However, it is probably not 
coincidental that in all these locations there were strong anti-heretical 
movements. 154 For instance, in 1301, Cologne was the location of one of the 
infamous persecutions against the Jews where Giordano is said to have 
witnessed the killing of twenty-four thousand people. 155 Delcorno doubts the 
reliability of the details in this sermon, but accepts Giordano's presence in 
152 Sermon 36,23 January 1305, from Prediche inedite del B. Giordano da Rivalto 
dell'ordine de' Predicatori recitate in Firenze dal 1302 al 1305. Letteratura Italiana, 
Einaudi, http: //www. letteraturaitaliana. net/PDFNolume_2/t42. pdf. 
153 Ibid. See also C. lannella, 11 pellegrinaggio a Santiago nella predicazione di 
Giordano da Pisa", in Actas del Congreso de estudios jacobeos (Santiago de 
Compostela, 1995), 423-430, from Delcorno, Dizionario (2000), 55: 251. 
154Delcorno identifies one of Giordano's sermons as a possible proof for his role in the 
Inquisition. Giordano (1975), 52. 
155 Ibid., 23,282-83. 
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Cologne at some time. 156 Delcorno, instead, deems highly unlikely Giordano's 
visit to England. Its probability has been asserted on the basis of Giordano's 
saying that those travelling in England have to carry their own beds behind 
their horses; this is because in this country no-one wishes to sleep in 
someone else's bed, therefore hostels have nowhere to sleep on. 157 Giordano 
travelled on foot, so such stories would have been sufficient to dissuade him 
from travelling to this England: if he travelled on foot, how could he carry his 
own bed? I agree with Delcorno's doubts about England because Giordano 
does not refer to his own visit; but, for the same reason, I accept that Giordano 
may have witnessed the tragic events of Cologne. 
Giordano travelled quite extensively within the Roman Province, 
including Siena, Viterbo, Perugia, Naples, Florence, and Pisa. Giordano's 
placement in Santa Maria Novella came in 1303, his appointed to the role of 
diffinitor in 1309.158 Giordano was appointed general preacher and principal 
lector in Santa Maria Novella until 1307. Before taking on the role of diffinitor 
Giordano seems to have returned to his native Pisa. His last cycle of 
preaching on the book of Genesis and the Creed has been attributed to his 
Pisan years. 159 Finally, Giordano was requested to go to Paris in order to 
attain the title of Magister in 131 1.160 But Giordano died on the road to Paris. 
Giordano was so admired by his audience that he has been drawn in the 
manuscripts of his reportationes, surrounded by a luminous halo and 
accompanied by a red cross: 
156 Ibid., 23. 
157 Ibid., 24. Giordano's description of peculiar English sleeping habits was connected 
with cleanliness, or lack thereof. 
158 See E. Corbari, "Et sono molto meglio" (2007), 11 fn. 11, for an explanation of the 
role of diffinitor 
159 See Giordano da Pisa, Sul terzo capitolo del Genesi (1992); Prediche sul secondo 
capitolo del Genesi (1999). 
160 Ibid., 20-24. 
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, SO low 
Figure 1: Firenze, Biblioteca Riccardiana, Ms. 1268 (fol. 118rb). 161 
The event portrayed above is described in Narducci's prologue to his edition of 
Giordano's sermons: 
mentre a foltissimo popolo ragionava e tutto era immerso nell'inculcarvi le piO 
importanti veritcý, [Iddio] fece sulla sua fronte apparire visibilmente una Croce 
rossa e fiammeggiante, che da tutti veduta, e la verit; ý di sua dottrina e la 
santitýi del suo spirito contest6. Non 6 quindi meraviglia se il frutto che trasse 
dalle sue prediche fu ubertosissimo, perch6 spense innumerabili nimicizie e 
indusse a stabil pace coloro che da invecchiato odio si perseguitavano a 
morte; trasse dalle pessima vita piO discoli, e molte donne alla vanit6 dedita 
convert! alla penitenza. 162 
While Giordano was talking to a packed audience, completely absorbed 
inculcating them with the most important truths, God made appear on his 
forehead a flaming red cross, visible for all to see, which testified the truth of 
his doctrine and the sanctity of his spirit. Therefore, one should not be 
surprised that his preaching produced such a uberous harvest. He 
extinguished innumerable rivalries and established peace between people 
who had been persecuting one another to death from lifelong hatred, he 
recalled many mischievous fellows from a bad life, and he converted many 
women from a life dedicated to vanity to penance. 
These sources ascribe to Giordano the power of miracles and authority. The 
chronicle also brings into focus the main purposes of Giordano's preaching as 
161 Actual size 70 x 75 mm. See also Lesnick, Preaching in Medieval Florence (1989), 
112. 
162 Enrico Narducci's introduction, Giordano da Pisa, Prediche inedite del B. Giordano 
da Rivalto dell'ordine de' Predicatori recitate in Firenze dal 1302 al 1305, ed. E. by 




reconciliation and conversion. 163 Drawings of Giordano are found in two 
additional manuscripts. 164 His iconography is not restricted to Middle Ages: 
modern paintings of Giordano are found in the church of San Giuseppe in Pisa 
and in the living-quarters attached to the church, which became the base the 
confraternity de/ Crocione from 1794.165 
The establishment of a cult for Giordano by the confraternity of the SS. 
Salvatore, also known as the compagnia del Crocione, is further testimony to 
the popularity of Giordano among the women and men of Pisa. 166 A "lauda di 
sancto frate giordano" was written, and sang on the occasion of his feast, 
which fell in the month of August, anniversary of Giordano's death. 167 1 quote 
the refrain with the opening and closing verses from lauda 96, which was 
dedicated to Giordano: 
Noi debbian laudare, con tutto lo core 
ben debbiam cantare con grande fervore 
di santo giordano ch'e nostro doctore. [Refrain] 
Doctore verace di vera sciensia 
molto fue alta la tua sapiensia 
lo bel disputare con vera sentensia 
168 tolto l'a piagensa il gran predicatore. 
Adiuto ci manda non ci abbandonare 
li figliuoli c'amavi per dio nollassare 
et le tue figliuole non dimenticare 169 ad dio advocare per noi con fervore. 
163 Preaching as a medium for peace and reconciliation has been explored in Patricia 
Starkey, Aspects of the Christian Understanding of the Nature of Peace in the Middle 
Ages (Unpublished doctoral dissertation, University of Liverpool, 1987); Augustine 
Thompson, Revival Preachers and Politics in Thirteen th-Century Italy (Oxford: 
Clarendon, 1992); Cynthia Polecritti, Preaching Peace in Renaissance Italy 
(Washington DC: The Catholic University of America Press, 2000). 
164 Citt6 del Vaticano, Biblioteca apostolica Vaticana, Ms. Rossiano 752; Ms. 
Fiesolano, in the Dominican convent of Fiesole, in Delcorno, Dizionario (2000), 55: 
245. 
165 Giulio Coen (ed. ), I capitoli della compagnia del Crocione composti nel secold XIV 
(Pisa: Mariotti, 1895), 20. The church of San Giuseppe in Pisa is near the Dominican 
church of Santa Caterina. I thank the wardens for granting me access to these 
paintings. 
166 Delcorno, "Giordano", in Dizionario (2000), 244; Delcorno, Giordano (1975), 26-27; 
Corbari, "Et sono molto meglio" (2007), 12. 
167 Erik Sch6ne Staaff (ed. ), Le laudarid de Pise du ms. 8521 de la Biblioth6que de 
I'Arsenal de Paris (Uppsala: Almquist & Wiksells, 1931), xv. 
168 ig piagensa" is probably a reference Piacenza. Ibid., xxi. Giordano died 
in the 
northern Italian city of Piacenza, on his way to Paris. 
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The compagnia del Crocione, who sung this lauda, comprised men and 
women (figliouli and figliuole) . 
170 Their records show that they met every year 
to celebrate the feast of Giordano with candles and the singing of laude. 17' In 
the laudario and rituals of the compagnia del Crocione, Giordano was highly 
praised as a teacher and a preacher. This confraternity remembered 
Giordano's exceptional learning and memory, but also his love for his 
audience together with their own pleasure in listening to his sermons "godean 
la mente di tal correctore". 172 This lauda was sung by Giordano's audience, 
women as well as men, and allows a discernment of their relationship from the 
perspective of the audience. Crucially Giordano continued to be considered 
their teacher after his death, which confirms that the influence of his preaching 
and teaching went beyond the oral sermons, probably also because they were 
recorded and read in reportationes. 
Jacopo Passavanti (ca. 1300-1357) 
Jacopo Passavanti is the last Dominican author to be considered in this 
chapter. It has been suggested that Passavanti's portraits can be found in two 
medieval frescos of Santa Maria Novella. One may be the friar listening to a 
penitent in the Dominican chapter house, also known as Spanish Chapel. 173 
169 Staaff, Le laudario (1931), 225-227 (fols. 154v-156r in Ms. 8521). This Laude has 
not been translated in order to maintain its poetic rhythm. 
170 Ibid., xxiii. 
171 Coen, ed., / capitoli della compagnia (1895), xvii, xix. 
172 Staaff, Le laudario (1931), 225 (fol. 155r). 
173 1 will return to other details of this fresco in the following chapters. 
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Figure 2: Chapter house, Santa Maria Novella, Andrea da Bonaiuto (detail). 174 
This seems a likely suggestion because Passavanti was named executor of a 
will towards the building of the chapter house hosting this fresco, and because 
the confessor is the only Dominican friar portrayed without a saintly halo. 175 
The other fresco is found in the Strozzi Chapel of the church of Santa 
Maria Novella, where a Dominican friar is portrayed waiting at the Last 
Judgement, just behind Dante Alighieri. 176 
Figure 3: Last Judgement, Strozzi Chapel, Santa Maria Novella (detail). 177 
174 hftp: //www. wga. hu/art/a/andrea/firenze/church. jpg. 
175 Three Dominican saints in this fresco have been identified as Dominic, Peter 
Martyr, and Thomas Aquinas. Saint Dominic is portrayed twice: firstly, he sends his 
dogs to save the sheep from ravenous foxes, probably an allegory of the Dominicans 
saving God's sheep from the heretics; and secondly, Dominic points to the heavenly 
gates. 
176 Isnardo Pio Grossi, "Passavanti", in Dictionnaire de spirituafit6 (Paris: Beauchesne, 
1984), vol. 12,307-310 at 307. 
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The above fresco of the Last Judgement, attributed to Nardo di Cione, has 
been dated to the 1350s, therefore it is a work contemporary to Passavanti. 
Possibly the figure between Passavanti and Dante, who seems to be 
exchanging gazes with the friar, is Giovanni Boccaccio who wrote his 
Decameron near the time when Passavanti was writing his Specchid. 178 Such 
tributes would confirm Passavanti's Florentine fame as a confessor and an 
author of vernacular texts. 
Passavanti's Specchio contains at least four short autobiographical 
accounts. First, in the prologue he says that he listened to the requests of his 
audience and second, that he preached in their Florentine vernacular. Third, 
he describes his own dreams in order to dispel their interpretations; and 
finally, he writes that he went to Rome for the Jubilee (1350), adding that he 
had never gone on pilgrimage before and never wishes to do it again. 179 The 
main written sources for his biography are found in Passavanti's necrologium, 
which has been analysed by an extensive historical study in Mulchahey's 
unpublished doctoral dissertation. ' 80 Because the Dizionarid biografto degli 
italiani has yet to reach the letter P, a useful entry on Passavanti is also found 
in the Dictionnaire de spiritualit6, while the most accessible bibliography study 
on Passavanti's primary sources is found in Kaeppeli's catalogue of Scriptores 
Ordinis Praedicatorum Medii A evi. 181 
1 will summarise the salient points of Passavanti's life in chronological 
order, following them with my comments, but I wish first to draw attention to an 
aspect of his life so far underestimated. Passavanti was, for a number of 
years, the vicar of the bishop of Florence. I consider his role of diocesan vicar 
as particularly significant in terms of his intentions when writing the Specchio, 
because Passavanti would have been interested in the laity but also in training 
177 Photograph by the author. 
178 This figure resembles another Florentine portrait, which is considered to be 
Boccaccio's. Storia della Letteratura, ed. by Cecchi and Sapegno (1965), vol. 2,323. 
179 Passavanti, Specchio (1925), 7,418. 
180 Stefano Orlandi, Necrologio di Santa Maria Novella (Florence: Olschki, 1955), vol. 
1,88-9,450-471; Mulchahey, Dominican Education (1988), 546-637. 
181 Grossi, "Passavanti", in Dictionnaire (1984), vol. 12,307-310; Kaeppeli, Scriptores 
(1975), vol. 2,332-334. 
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of the secular clergy who, unlike Dominican friars, may have been unlettered 
in Latin. 
Jacopo Passavanti's parents were Banco and Cecca di Tornaquinci of 
old patrician stock, living among the popolo of San Pancrazid, in an area of 
Florence near the Dominicans of Santa Maria Novella. He entered the 
Dominican order as a youth, and in 1330 was chosen by the provincial chapter 
to be sent to complete his studies in Paris with two other promising students. 
There he remained for one or two years and then returned to the Roman 
province, where he was appointed lector in the studia of Pisa, Siena, and 
Rome. He was prior of Pistoia in 1340. Provincial chapters then assigned him 
the role of preacher in Santa Maria Novella and granted him the title of 
preacher general in 1343. He may also have been appointed vicar general of 
the province of Lombardy, but it is certain that the Dominican bishop of 
Florence, Angelo Acciaiuoli, chose him as his vicar for the diocese of 
Florence, a role he maintained throughout the epidemic of 1348. At the time of 
the plague Passavanti was also charged with the reorganisation of the 
conventual library. Passavanti subsequently gained the title of Operaius for his 
influence in the building and painting of Santa Maria Novella, where he was 
elected prior from 1355 to his death on 15 June 1357. 
Born of an aristocratic Florentine family, Passavanti survived the great 
plague to become prior of Santa Maria Novella, the major Dominican convent 
and studium in fourteenth-century Florence. This is significant for two reasons: 
first, an aristocratic background has been identified by Daniel Lesnick as 
typical of the friars in Santa Maria Novella at the beginning of the fourteenth 
century. "' Second, the likely impact of surviving the 1348 epidemic, known as 
the great plague, that devastated Europe and killed one-third of the population 
of Florence. Lesnick has demonstrated that most Dominicans were family 
members of Florentine political and economic &lite. Therefore, he argued, 
Dominicans were able to identify with, and attract audiences among the 
richest merchant and banking families of Italy. 183 At the beginning of the 
century this case is reflected in Giordano da Pisa's reportationes: his 
182 Lesnick, Preaching in Medieval Florence (1989), 65-71. 
183 Ibid., 96-133, on Giordano da Pisa see esp. 103-108,111-133. There is much good 
in this socio-economic analysis of Florentine preaching, it does however tend to 
simplify a complex situation with a polarisation of a Franciscan pre-Marxist community 
against Dominicans who promote individualised capitalism. 
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preaching against usury and excesses could hardly have been directed to the 
poor. 
Does this continue after the great plague? Does Passavanti's 
aristocratic background reflect similar concerns? The Specchid proves this 
was not the case. Even though Passavanti never speaks of the great plague in 
his Specchio, it is hard to imagine how his and his audience's memory could 
have been unaffected. For instance, his contemporary, Giovanni Boccaccio, 
refers to the great plague in the prologue to his Decameron. "' images of 
sweeping mortality were very near. Passavanti reminds his readers that a 
consideration of death can lead to penance; he writes "Nothing is more certain 
than death, nothing is more uncertain than when. 085 It is important to note that 
one of the effects of the plague was the death of many rich people and 
consequently much wealth changing hands. For instance, Santa Maria 
Novella's library inherited books from dozens of dead friars, but also received 
donations from the large wills of Florentine merchants and bankers. 
Passavanti placed the making of a will next to confession among the tasks to 
be performed at a time of illness. 186 After the plague, the task of reorganising 
the enlarged library would fall to Passavanti. He was also nominated executor 
of a large legacy towards the painting of Santa Maria Novella. 187 Ultimately, 
the Dominican convent and library benefited financially from the human 
calamity. 
Passavanti's moral concerns were neither usury nor excess of wealth. 
Instead, he taught that humility was a necessary virtue against pride and 
vainglory, but especially the necessary condition for accepting the salvation 
offered by penance. Excessive wealth, or the abuse of it, was not the main 
moral dilemma for Passavanti. His didactic concerns resided especially with 
penance, humility, and knowledge. For Passavanti, human knowledge of 
divine things was necessary for all people, and it was gained through humble 
184 Boccaccio, Decameron, Proemio. http: //www. stg. brown. edu/projects/decameron/ 
itDecS howText. ph p? myl D= proem &expa nd 
185 Passavanti, Specchio (1925), 20. 
186 Ibid., 21. 
187 Introduction to second edition, Jacopo Passavanti, Lo specchio della vera 
penitenza, ed. by Polidori (Florence: Le Monnier, 1863), xv. 
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188 learning. On the other hand, all human knowledge related to magic or 
divination was a sign of pride and therefore evil. Passavanti's treatises against 
evil sciences within the Specchio reflect the concerns of his milieu. For 
instance, it is written in a Chronicle of the city of Florence that Cecco d'Ascoli 
was burnt at the stake for heresy in 1327, after being accused by the 
Franciscan inquisitors. 189 Cecco was condemned for being an astrologer who 
predicted the future, which denied the doctrines of free-will and God's 
omniscience and omnipotence. 190 
Passavanti expressed his concerns with similar teachings when he 
promoted a responsible humility that accepts the fragility of a mortal and 
fallible human nature, with its consequent needs for learning and forgiveness. 
A learning and a forgiveness which, according to Passavanti, is offered to all. 
Passavanti's teaching on forgiveness is exemplified in my translation in 
Appendix B. I consider the image of a loving God with open arms described by 
Passavanti to be in contrast with the wrathful Christ portrayed by Jacopo da 
Varazze in his model sermon on the Canaanite woman. '9' Passavanti's 
understanding of forgiveness and reconciliation is more humble and less 
hierarchical; similarly, learning vernacular theology is open to all and requires 
humility. I will expand on Passavanti's discussion of learning and vernacular 
theology in Chapter Three. 
Conclusion 
In summary, this chapter has outlined and presented three distinct examples 
of Lenten sermon literature and their particular respective authors: a collection 
188 1 will return to this in Chapter Three. 
189 "He was a vain and mundane man. His audacity came from his knowledge 
(scienza) of untruthful and prohibited things. Because the influences of the stars do 
not compel to necessity, nor can they go against free will in human beings (animo 
dell'uomo), nor above all against the foreknowledge (prescienza) of God, who guides 
all, who governs and disposes according to his will. " My translation. Talla 
Cronica di 
Giovanni, Matteo e Filippo Villani", book 10, chapter 40, in Firenze nei secoli X111 e 
XIV, ed. by Enrico Guidoni (Rome: Bonsignori, 2002), 103-104. 
190 For an introduction to Cecco d'Ascoli including examples from his vernacular 
texts 
see Giorgio Petrocchi, "Cultura e poesia del Trecento", in Storia 
della Letteratura 
Italiana, ed. by Emilio Cecchi and Natalino Sapegno (Milan: Garzanti, 1965), vol. 
2, 
559-720 at 592-596. 
191 See sermon translated in Appendix B. 
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of Latin model sermons written for preachers, Sermones quadragesimales, by 
Jacopo da Varazze; a collection of vernacular reportationes for a complete 
liturgical season of Lent, Quaresimale florentino 1305-1306, by Giordano da 
Pisa; and a special kind of treatise on penance, Specchio della vera 
penitenza, written in the Florentine vernacular by Jacopo Passavanti, along 
with a supporting cast including Domenico Cavalca. A comparative index of 
the sermons' thema and a sample translation from each work are provided in 
Appendices A and B. 
Moreover, although my chosen authors are all Dominican friars, I have 
indicated that the audience, especially lay men and women, played a 
significant role in the development of sermon literature in the vernacular, whilst 
the Latin texts of Jacopo da Varazze were written for a male clerical audience. 
Although sermons were spoken events, I have shown the importance and 
influence of the audience in the advancement of vernacular theology; the 
audience, by ensuring that vernacular sermons were written down, influenced 
the transition of vernacular theology from the oral to the written. In Giordano's 
case, the audience were primarily responsible for the written records; in 
Passavanti's case, he ascribes his writing to a request from his audience, 
"persone" who urged him to record his teachings in the vernacular. 
This chapter has examined the contents and authors of three types of 
sermon literature written for and derived from Lenten sermons, in Latin and in 
the vernacular. In this way, Chapter One provides a foundation for the study of 
the manuscripts and audience of vernacular theology in the following chapters 
and introduces the significance of penance for vernacular theology. The study 
of the three main texts and authors in this chapter has highlighted the diversity 
and richness of medieval theology, and indicated the importance of the 
audience. These themes will be clarified and reinforced in the following 
chapters. 
64 
Chapter Two: Reception and dissemination of Dominican sermons 
in late medieval Florence 
Quis, quid, cui dicas, 
cur, quomodo, quando, requiras. 1 
This mnemonic couplet is from a treatise on rhetoric written by a thirteenth- 
century Italian lawyer for his son, entitled De doctrina loquendi e tacendi. A 
translation in the vernacular, entitled Dottrina del Parlare e del tacere, was 
copied by Suor Raffaella, a Bridgettine sister, and is found in one of the 
manuscripts under consideration in this chapter. 2 In the previous chapter I 
have presented the authors and their works, in other words the quis and the 
quid of preaching. 
Medieval orators and preachers were generally aware that the 
application of rules for good rhetoric would render their argument more 
persuasive. Good rhetoric requires one to consider not only who says what, 
but also to whom. As the study of medieval sermons is also the examination of 
religious rhetoric, we are invited to take into consideration who is the 
audience, in other words the cui of preaching. 3 The consideration of the 
audience by medieval preachers was the successful application of one of the 
fundamental rules "the ancient theory of circumstanciae". 4 In the this chapter I 
will consider the audiences of written sermons along with their dissemination. 
1 Albertano da Brescia, Ars loquendi et tacendi, in Carla Casagrande and Silvana 
Vecchio, / peccati della lingua (Rome: Istituto della Enciclopedia Italiana, 1987), 73. 
My italics. On Albertano see ibid., 73-74,91-97; and more recently Albertano da 
Brescia, ed. by Franco Spinelli (Brescia: Grafo, 1996). A recent edition of this text is 
found in Albertano da Brescia, Liber de doctrina dicendi et tacendi, ed. by di P. 
Navone (Florence: SISMEL, 1998). 
2 In the Bridgettine manuscript, Firenze, Biblioteca Riccardiana, 1338 (fols 19v-24v). 
See later in this chapter for a description of this manuscript. 
3 Margaret Jennings, A Critical Edition of the "Ars Componendi Sermones" of Ranulph 
Hidgen. (Unpublished doctoral dissertation, Bryn Mawr College, 1970), 1. 
4 Delcorno, "Medieval Preaching in Italy" (2000), 458. See Introduction. 
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Sermons as literature 
The spoken words are transitory - as the Latin proverb says: verba volant, 
scripta manet - so medieval sermons were written down in order to be 
5 preserved, read, and re-read for teaching and learning. As seen in the 
introduction, a sermon can be characterised as an oral discourse; therefore 
written sermons are often studied as oral events. However, in this chapter I 
will study sermons primarily as written sources. Besides having been oral 
events, medieval sermons are available to us in manuscripts and printed 
editions, where they have been preserved in writing. How have they been 
preserved, or rather by whom? Sometimes they were written down by the 
preachers themselves: generally in the form of model sermons as in the case 
of Jacopo da Varazze's Latin model sermon collections, but also collected and 
adapted as a kind of treatise as in the case of Jacopo Passavanti's Specchio 
della vera penitenza. 6 In other cases they have been written down by the 
preacher's audience in the form of reportationes, as in the case of Giordano 
da Pisa's Quaresimale fiorentino. 7 Most extant sermons are the works of 
copyists rather than autographs. Generally speaking, there have been two 
kinds of audiences for medieval sermons both in the vernacular and in Latin: 
the aural audiences who heard the sermon being preached from the pulpit or 
the cathedra, and the literary audiences who read the written sermon, or had it 
read to them. 
This chapter is mainly concerned with the audience of the written 
sermons. In other words I will concentrate on sermons as texts to read. Thom 
Mertens adopts the term "preachable text" as a broader definition of material 
that was written by the preacher and by the audience, and used for 
5 The medieval author Thomas a Kempis said less succinctly: "vox audita cito perit, 
liftera autem scripta diu manet", in opera omnia, ed. by M-J- Pohl (Freiburg: Herder, 
1902-22), iv, 185. 
6 See Chapter One. 
7 See Chapter One. The history, practice, significance, and reliability of reportationes 
in Italy and France have been the focus of the international conference "Dal pulpito 
alla navata: la predicazione medievale nell sua ricezione da parte degli ascoltatori 
(secc. XIII-XV)", published in Medidevo e Rinascimento, vol. 3, edited by Claudio 
Leonardi (Florence: Olschki, 1989). 
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preaching. 8 Mertens recognises the value for distinguishing between oral and 
written sermons and he argues for the need to consider sermons as written 
sources in order to understand the place of women in the transmission of 
medieval sermons: 
By recognizing the difference between the spoken and written sermon, we can 
acknowledge the contributions of women. Women were not allowed to deliver 
sermons in a liturgical setting, but writing and editing sermons seem to have 
offered more opportunities to them. 9 
I would add that this is especially the case in the vernacular. Thom Mertens 
has studied sermons written in Middle Dutch, especially by nuns. 'O Similarly, 
Regina Schiewer has shown that German nuns copied and studied sermons 
written in German vernacular. " Schiewer demonstrates the predominance of a 
female audience for Dominican sermons written in the vernacular. She 
unmistakably declares: 
Researching German-language sermons from the fourteenth and fifteenth 
centuries means reading literature that was meant mostly for religious women. 
In particular, the Dominicans in charge of the cura monialium produced an 
enormous number of sermons which were often copied in the nunneries. 12 
Analogously, I concentrate on Dominican manuscripts written in Florentine 
vernacular, but I also examine Latin manuscripts for comparative purposes. 
My findings support and confirm Schiewer and Mertens's argument applying 
them to the Italian context. In addition, my research suggests that vernacular 
written sermons are a fruitful source for the study of women's participation in 
the formation of religious culture in general, and women's contribution to the 
dissemination of medieval sermons in particular. Women's contribution and 
'3 Thom Mertens, "Relic or Strategy: The Middle Dutch Sermon as a Literary 
Phenomenon", in Speculum Sermonis, ed. by Georgina Donavin, Cary J. Nederman, 
and Richard Utz (Turnhout: Brepols, 2004), 293-314 at 295. 
9 Ibid., 294-5. 
10 Furthering his argument, Thom Mertens's "Private revelation and public relevance in 
the Middle Dutch sermon cycle Jhesus collacien" (Paper presented at the fifteenth 
Medieval Sermon Studies Symposium, Budapest, 14-18 July 2006) studies vernacular 
sermons written by an anonymous sister. 
11 Regina Schiewer, "Sermons for Nuns of the Dominican Observance Movement", in 
Medieval Monastic Preaching, ed. by Carolyn Muessig (Leiden: Brill, 1998), 75-92. 
12 Ibid., 75. 
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participation has already been demonstrated for Middle Dutch and German 
sermons, I add Italian vernacular to this expanding list. 
Literary audience of vernacular Dominican sermons 
I will study the audiences of Dominican sermons in late medieval Florence and 
their roles in reception and dissemination with a particular focus on female 
audiences. It is often accepted that male preachers disseminated, and female 
audiences received. Principally through the examination of extant 
manuscripts, this chapter will bring forward the participatory roles of women 
and their contribution to the reception and dissemination of written Dominican 
teaching and preaching in the vernacular. Reception and dissemination are 
considered together because the purpose of manuscripts was not only to 
record teachings but also to teach others. 
In order to discover the audiences of Dominican preaching in late 
medieval Florence, I have concentrated my research on the written records of 
Latin and vernacular works by Jacopo da Varazze, Jacopo Passavanti and 
Giordano da Pisa, as found in manuscripts held in three state libraries in 
Florence. While Jacopo da Varazze's manuscripts are written in Latin, Jacopo 
Passavanti's and Giordano da Pisa's are written in the vernacular. 
Manuscripts containing Passavanti and Giordano's works reveal a wealth of 
vernacular sources, sometimes written alongside Latin texts. These works 
were written for women, often disseminated and prevalently owned by them as 
well. In this chapter I present these manuscripts and offer three case studies 
chosen from sources mainly written in the vernacular. 
There is currently no equivalent study for the Italian context of David 
Bell's seminal book on the vernacular and Latin manuscripts owned by 
nunneries in medieval England, What Nuns Read. 13 Bell has surveyed 144 
surviving manuscripts containing texts in Latin, French, and English; but, given 
the wealth of vernacular sources extant in Italian public libraries, such a study 
would be a daunting task. My research is not restricted to nunneries, 
nonetheless my thesis attempts to offer a start for an analogous summary of 
female readership in late medieval Italy, and Florence in particular. More 
13 David N. Bell, What Nuns Read (Kalamazoo: Cistercian Publications, 1995). 
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pertinent to the Dominican context, a recent book by Paul Lee studies the 
surviving manuscripts at Dartford Priory and brings to the fore the learning and 
wide influences of English Dominican nuns and their relationships with other 
Dominicans, the Bridgettines of Syon, and the local laity. 14 The availability of 
studies for different geographical contexts could open doors to comparative 
explorations. 
Women learning and teaching 
The role of women in the transmission of knowledge has also been addressed 
in the collection of essays Creative Women in Medieval and Early Modem Italy 
edited by Ann Matter and John Coakley. 15 Katherine Gill's article on 
vernacular literature is particularly pertinent to my line of enquiry. Starting from 
literary notions such as "textual communities" and "literary institutions", Gill 
examines the evidence for the influential role of women as, individuals and 
members of lay and religious communities in the formation and dissemination 
of religious literature. 16 Her study highlights the link between preaching and 
vernacular translations, and focuses on the production and distribution of texts 
in central Italy by female communities. 17 It is also interesting that she chooses 
to focus on works by two Dominican friars who were not only near 
contemporaries of the three Dominicans in this study, but also resided at the 
same convent as Giordano da Pisa. 18 
14 Paul Lee, Nunneries, Learning and Spirituality in Late Medieval English Society 
(York: York Medieval Press, 2001), 57-217. The Priory of Syon, in Middlesex, has the 
largest surviving library, Bell, What Nuns Read (1995), 170-210. 
15 Ann Matter and John Coakley (eds. ), Creative Women in Medieval and EaHy 
Modem Italy (Philadelphia: University of Pennsylvania Press, 1993). 
16 Katherine Gill, "Women and the Production of Religious Literature in the Vernacular, 
1300-1500", in Creative Women (1993), 64-104,64-65. 
17 This includes the role of the Florentine sisters of San Jacopo in Ripoli, whose name 
recurs in the manuscripts I have examined and became one of the first printing houses 
of Italy. See ibid., 67-70. 
18 Giordano da Pisa (ca. 1260-1311), Domenico Cavalca (ca. 1270-1342) and Simone 
da Cascina (ca. 1380-1420) were at the same Dominican convent of Santa Caterina in 
Pisa. For a short description of Simone da Cascina's writing in Latin and vernacular 
see Annalium conventus Sanctae Catharinae Pisani Ordinis Praedicatorum published 
on line by the University of Pisa in hftp: //dante. di. unipi. it/ricerca/htmi/exc. html. "Frater 
Simon a Cascina, vir fuit non vulgaris. Magister in theologia, multa scripsit latina et 
pisana lingua, quae adhuc extant; vel, verius dicam, paucos ante annos extabant; 
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Katherine Gill based her study on different sources, and she arrived at 
similar conclusions as I have regarding the need for a re-evaluation of the 
contribution of women to the education of medieval Christianity. Thus her 
article and my findings in this chapter are, generally speaking, mutually 
reinforcing. My only point of disagreement is her claim that Carlo Delcorno 
dismisses the place of women in medieval learning. According to Gill, 
Delcorno argues that women were passive scribes and completely isolated. '9 
On the contrary, Delcorno says that "religious women were among the first to 
copy" Giordano's reportationes. Delcorno has been among the first to highlight 
that Florentine sisters were not only avid readers of Giordano's preaching, but 
also essential in their transmission: 
se non furono dirette uditrici della predicazione giordaniana, costituirono un 
importantissimo pubblico di leftrici, al quale si deve in gran parte la diffusione 
e la conservazione del corpus omilitico giunto fino a noi. 20 
Even if they were not in the audience when Giordano preached his sermons, 
religious women constituted a very important audience of readers. It is to 
women that we largely owe the diffusion and conservation of the preaching 
corpus that has reached us. 
Delcorno endorses the role of women in the transmission of reportationes, and 
repeated his endorsement more forcefully referring to the most significant 
extant codex of Lenten preaching by Giordano da Pisa: 
Certo le cornunitýi fernminili furono un anello importantissimo nella 
trasmissione delle reportationes giordaniane: il codice piO importante del 
quaresimale fiorentino del 1306 (Laurenziana Ashburnharn 533) appartenne 
alle agostiniane di San Gagg io. 21 
There is no doubt that female communities have been a very important link in 
the transmission of Giordano's reportationes: the most important codex of his 
Quaresimale fiorentino of 1306 (Biblioteca Laurenziana, Ashburnham 533) 
belonged to the Augustinian women of San Gaggio. 
nunc non: suspicor ad obtegendos alios libros perrexisse. Pluries et pluribus annis hic 
fuit Prior, et tempore suo reformationis quandam faciern in Conventu vidit [p. 599]. " 
19 Gill, "Women and the Production" (1994), 72. 
20 Delcorno, Giordano da Pisa (1975), 80. 
21 Carlo Delcorno, "La predicazione", in Lo spazio . letterarid del medidevo 2: 
medidevo volgare, edited by Piero Boitani, Mario Mancini, and Alberto Varvaro, vol. 
2 
(Rome: Salerno Editrice, 2002), 405-32 at 428-429. Delcorno's more emphatic 
recognition of women's importance may be a response to Gill's criticism, as 
he refers 
to her at 429 fn. 81. 
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Significantly, Delcorno also saw a need for new studies on the relationship 
between Giordano da Pisa and Florentine women: "ý ancora da studiare 
quale fosse il rapporto che Giordano da Pisa ebbe con le comunit6 femminili 
di Firenze. 1122 This present study is a partial response to Delcorno's invitation. I 
suggest that due emphasis has yet to be given to the contribution of Florentine 
women in the transmission of written sermons, and more generally their 
importance for religious education in the vernacular. Moreover women were 
educators in their transmission of learning through the selection, sponsoring, 
writing, and copying of texts of vernacular theology. 
Vernacular theology 
My research generally answers a need recently identified by Delcorno and 
extends Katherine Gill's article. It also expands Daniel Bornstein's thesis that: 
Women were avid collectors, readers, and critics of the vast amount of 
devotional literature produced in the fourteenth and fifteenth centuries by 
authors ranging from Domenico Cavalca to Girolamo Savonarola. 23 
Bornstein describes religious texts that were read, collected, and criticised by 
women as "devotional literature". However, I prefer to adopt a terminology 
proposed by Nicholas Watson and Bernard McGinn and describe these texts 
as "vernacular theology )? . 
24 
Watson highlights the current use of a number of less satisfactory 
alternatives to vernacular theology such as "'popular', 'didactic', 'devotional', 
Spastoral', 'mystical', or 'affective' writing" . 
2' According to Watson, vernacular 
theology is preferable to any of the above terms for several reasons: 
First, it makes possible the comparative discussion of various kind of 
vernacular writing that tend to be studied in isolation or in groupings that are 
22 Ibid., 428. 
23 Daniel Bornstein, "Women and Religion in Late Medieval Italy: History and 
Historiography", in Daniel Bornstein and Roberto Rusconi (eds. ), Women and Religion 
in Medieval and Renaissance Italy. Translated by Margery J. Schneider (London: 
University of Chicago Press, 1996), 1-27,4. 
24 Bernard McGinn, Meister Eckhart and the Beguines Mystics (New York: Continuum, 
1994), 4-14; Nicholas Watson, "Censorship and Cultural Change in Late Medieval 
England", Speculum 70 (1995), 822-864. See Introduction for definitions. 
25 Watson, "Censorship and Cultural Change" (1995), 823 fn. 4. 
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sometimes artificial [ ... ]. Second, the word "theology" focuses our attention on the specifically intellectual content of vernacular religious text that are often 
treated with condescension (especially in relation to Latin texts), encouraging 
reflection on the kinds of religious information available to vernacular readers 
without obliging us to insist on the simplicity or crudity [... Thirdj the term is 
indented to focus attention on the cultural-linguistic environment in which 
religious writing happens and to act as a counterweight to the aura of 
otherworldliness that often surround terms like "devotional". 26 
I support Watson's aims; nonetheless, in regard to Watson's first point, I 
believe there is an even more extensive scope for comparison. That is to say, 
a greater recognition and application of the term vernacular theology would 
facilitate comparisons not only with other vernacular texts, but also with 
theological Latin sources. I am in full agreement with the objectives explicitly 
identified by Watson in the two subsequent points, on which I would like to 
expand. On the second point: the use of the term vernacular theology could 
encourage more studies which take seriously the theological value of 
vernacular sources; so that, for instance, the study of the medieval theological 
tradition is not restricted to renowned scholastics such as Aquinas or 
Bonaventure, but also includes vernacular theologians such as Passavanti or 
Bridget of Sweden. At the same time, vernacular theology would avoid terms 
such as "devotional", "mystical$$ , or 
"affective", because the latter terms may all 
to easily be understood as descriptive of manifestations of a private faith, or 
even devoid of intellectual contents. It is probably not coincidental that the 
latter adjectives have often been applied to texts written by women, or texts 
especially appreciated by female audiences. 27 So, I anticipate that a broader 
application of the term vernacular theology to texts such as medieval sermons 
and hagiography, as well as plays, poetry, and some of the so-called "mystical 
writings" could lead to a more sustained study of these as theology, as well as 
literature and history. Thirdly, vernacular theology presupposes that languages 
and socio-historical situations are formative of theological thought and 
practice; in other words, vernacular theology is contextual. Vernacular 
theology offers rich sources for a tradition influenced by women and men 
26 Ibid, 823-4, fn. 4. 
27 For a study of modern gendered constructions of mysticism see Grace Janzen, 
Power, Gender and Christian Mysticism (Cambridge: Cambridge University Press, 
1995), esp. 342-346. For instance, Janzen notes that "Kant, who was both a lifelong 
enemy of mysticism and an arch-misogynist, linked what he thought of the mystical 
schwarmerei with women", ibid., 344. 
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whose lives and thoughts are played out in time and place, and in a variety of 
languages. 
Bernard McGinn applies the term vernacular theology to a pan- 
European Christian tradition. McGinn has identified vernacular theology as a 
third theological tradition of the Middle Ages, to be considered alongside the 
other two established medieval -traditions: monastic theology and scholastic 
theology. 28 Broadly speaking, the origins of monastic theology can be found in 
the monasteries, whilst scholastic theology sprung from medieval universities. 
Arising from a process of "secularisation and democratisation" of Christian 
learning and practice, vernacular theology is a more varied tradition which, by 
the later Middle Ages, was probably more widespread than the other tWo. 29 
McGinn has identified medieval sermons, hagiographies and visionary 
literature as some of the privileged genres for vernacular theology. McGinn 
has also suggested that vernacular theology, aside from being written in the 
vernacular languages, is the fruit of conversations between women and men. 'O 
Indeed, he has argued that it was in vernacular theology that, from the 
beginning of the thirteenth century, Christian women carved an important 
role. " 
Vernacular sermon literature is a significant genre of vernacular 
theology. Moreover, because women were avid readers and critics, in other 
words, because women studied vernacular theology, a strong influence from 
women readers, as well as protagonists and authors, is a major characteristic 
of vernacular theology. 32 That is not to say that monastic theology was not 
influenced by women. 33 On the contrary, I suggest that vernacular theology 
28 McGinn, Meister Eckhart and the Beguines Mystics (1994), 6. See Introduction for 
McGinn's definition of vernacular theology. 
29 Bernard McGinn, "The Changing Shape of Later Medieval Mysticism", Church 
History 65 (1996), 197-219 at 198. 
30 McGinn, "The Changing Shape of Later Medieval Mysticism", (1996), 204-205. 
31 Ibid., 205. McGinn, Meister Eckhart and the Beguines Mystics (1994), 6. 
32 As far as women authors in the vernacular are concerned, see for instance the 
extensive bibliography on the Beguines in Germany and in the Low Countries; on 
Bridget of Sweden (1303-1373); Catherine of Siena (1347-1380) and Catherine Vigri 
of Bologna (1413-1463) in Italy; Julian of Norwich (ca. 1342-1416) and Margery Kempe 
(ca. 1373-1438) in England. 
33 George Ferzoco and Carolyn Muessig (eds. ), Medieval Monastic Education 
(London: Leicester University Press, 2000). On female monastic education see 
especially, Beverly Mayne Kienzle, "Hildegard of Bingen's teaching in 
her 
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can be described as a true heir of monastic theology, insofar as the rise of 
Latin scholasticism in the later Middle Ages and the corresponding exclusion 
of women from medieval universities may have led some women to find a 
sbocco in vernacular theology. Like a river finds another mouth when its flow 
is obstructed, so women found another channel. My concern in this study is 
not with women as authors, but women as influential readers and 
disseminators. 
Bornstein names Giovanni Dominici as a third example of a male 
preacher whose teaching was particularly well received and aimed at 
women. 34 Is it coincidental that the preachers studied by Gill and Bornstein are 
all Dominicans, and are all known to have preached and written in Tuscan 
vernacular? My research in Florentine libraries confirms that Dominican 
preachers were particularly influential in the development of teaching materials 
in the Florentine vernacular. Moreover, the manuscripts under consideration 
show that the audience of Dominican vernacular theology was prevalently 
female. 35 These manuscripts are listed and briefly described later in this 
chapter. Extracts and descriptions from three of the key manuscripts are 
reported in order to provide further evidence of their reception and 
dissemination. 
The preachers' attention to the characteristics of their audience is 
explicitly demonstrated in medieval sermon collections known as sermones ad 
status, which were model sermons written for certain groups of people such as 
Expositiones evangeliorum and Ordo, virtutum, 72-86; Carolyn Muessig, "Learning and 
Mentoring in the Twelfth Century: Hildegard of Bingen and Herrad of Landsberg", 87- 
104; W. G. East "Educating Heloise", 105-116; Penelope Galloway, " 'Life, Learning 
and Wisdom': the Forms and Functions of Beguine Education", 153-167; Bert Roest, 
"Franciscan Educational Perspectives: Reworking Monastic Traditions", 168-181 in 
ibid. See also Carolyn Muessig (ed. ), Medieval Monastic Preaching (Leiden: Brill, 
1998), especially Regina Schiewer, "Sermons for Nuns of the Dominican Observance 
Movement", 75-92; V. M. O'Mara, "Preaching to Nuns in Late Medieval England", 93- 
119; Catherine Mooney, "Authority and Inspiration in the Vitae and Sermons of 
Humility of Faenza", 123-144; Beverly Mayne Kienzle, "Defending the Lord's Vineyard: 
Hildegard of Bingen's Preaching against the Cathars", 163-182. Hildegard of Bingen, 
"Expositiones evangeliorum", ed. by Beverly Mayne Kienzle and Carolyn Muessig, in 
Opera Omnia (Turnhout: Brepols, 2007). 
34 Giovanni Dominici's letters to women are written in some of the manuscripts 
described below. 
35 The presence of Augustinians in vernacular theology is also noteworthy. 
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women, merchants, and crusaders. 36 In addition, I suggest that where the 
provenance is not explicit, the gender of their audience can often be deduced 
from a codicological examination of manuscripts containing written sermons. I 
propose that where vernacular written sermons, such as those reorganised by 
Passavanti in his Specchio and those recorded by the audience of Giordano 
da Pisa in reportationes, are found alongside female centred narratives, it is 
reasonable to infer that women were their intended readers, and above all, 
that such texts were particularly demanded and well received by female 
audiences. Women not only found models for imitatio in other women, but also 
actively participated in the reception and dissemination of Christian learning. 
Reading habits in Florence 
This chapter will now consider Florentine literary audiences through a detailed 
examination of extant manuscripts held in public Florentine libraries. While the 
first chapter examines sermon literature associated with Lenten preaching, I 
have included here all extant works by Jacopo da Varazze, Jacopo 
Passavanti, and Giordano da Pisa held in Florence at the Biblioteca Nazionale 
Centrale, Riccardiana, and Mediceo-Laurenziana. 37 My analysis below 
includes a total of fifty manuscripts consulted in situ. There are in public 
Florentine libraries three additional manuscripts of works by Jacopo da 
Varazze, Giordano da Pisa, and Passavanti which I have not been able to 
analyse fully due to time constraints . 
3" Nonetheless, I have included below 
available descriptions and my comments where appropriate. 39 
36 Carolyn Muessig, "Audience and Preacher: Ad Status Sermons and Social 
Classification", in Preacher, Sermon and Audience in the Middle Ages, ed. by Carolyn 
Muessig (Leiden: Brill, 2002), 255-278. 
37 1 have been unable to consult a manuscript held in the private library of the 
Dominicans at Fiesole; for a description of this manuscript see D. Franceschini, "Un 
ritrovato codice di prediche di Giordano da Pisa", Lettere Italiane 51 (1991), 570-586.1 
thank Carlo Delcorno for bringing this article to my attention. 
38 These are: for Jacopo da Varazze, Firenze, Biblioteca Nazionale Centrale, Ms. 
Soppr. da ordinare 292 (2263); for Giordano da Pisa, Biblioteca Nazionale Centrale, 
Ms. Nuovi Acquisti 1408; for Passavanti, Biblioteca Riccardiana, Ms. 1676. 
39A very brief description of Jacopo da Varazze, Ms. Conv. Soppr. da ordinare 292 
(2263) is found in Kaeppeli, Scriptores (1975), vol. 2,360. Ms. Nuovi Acquisti 1408 
with Giordano has been described and commented by Carlo Delcorno, "ll ritrovato 
'Libro di prediche' di Piero Segni", Memorie Domenicane 33 (2002), 175-193.1 have 
included below a catalogue description of Passavanti, Ms. 1676 from S. Morpurgo, / 
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The following exposition in this chapter represents the basis for my 
findings and is presented as supporting evidence and as a springboard for 
further research. Firstly, I list and describe these Florentine manuscripts 
placing particular emphasis on their provenance and content in order to 
demonstrate the transmission of religious learning between preachers and 
their audiences. Each manuscript's description is followed by a bibliography; in 
some cases, where a manuscript is particularly significant for my argument or 
raises particular questions of provenance, I have added my comments after 
the bibliography. Secondly, I discuss three case studies of key manuscripts in 
support of my argument. Thirdly, I provide a summative overview, bringing 
together the numerous descriptions I have offered. 
Through the study of these manuscript I show some late medieval 
reading habits in Florence; in particular, I aim to provide some evidence for 
different uses of written sermons as study texts, and emphasise the 
differences between Latin and the vernacular. Jacopo da Varazze has been 
included because he is a well known medieval Dominican author, whose Latin 
model sermons provide a good contrast for my analysis. 40 Moreover, the 
difference between the Latin and vernacular sources sharpens the vision of 
vernacular theology. For instance, the expressed male monastic and 
mendicant provenance of manuscripts which contain model sermons by 
Jacopo da Varazze is in clear contrast with the predominantly female 
provenance of manuscripts containing Giordano's reportationes and 
Passavanti's Specchio. Even though Giordano and Passavanti's vernacular 
texts are sometimes collected alongside Latin sources, Jacopo da Varazze's 
Latin manuscripts were studied in a Latin, mainly monastic, tradition; 
conversely Giordano and Passavanti's preachable texts are sources for 
vernacular theology. Late medieval Florentine manuscripts are tangible 
manifestations of the web of relationships, which saw religious and lay women 
at the avant-garde of vernacular theology. 
manoscritti della R. Biblioteca Riccardiana di Firenze: manoscritti italiani (Rome: 
1900), 624-626. 
40 Jacopo da Varazze's model sermons, starting from his Sermones quadragesimales, 
are being made available on line at http: //www. sermones. net. 
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Description of manuscripts 
My descriptions will focus on the provenance and content of the manuscripts 
as I consider these the most directly relevant for a study of their dissemination 
and reception. As I have argued above, the content can be a good indication 
of intended audience where explicit provenance is lacking. After the 
description I have included an essential bibliography and added my brief 
comments where the content of the manuscript raises particular questions 
relevant to its audience. Fifty manuscripts have been consulted in SitU. 41 In 
order to facilitate the reading of the description, I have abbreviated the 
bibliographical references and included them in Appendix C. 
Jacopo da Varazze 
Firenze, Biblioteca Nazionale Centrale 
1. Ms. Conventi Soppressi B. 5.1216 
Very fine vellum, 15th century, 355 x 230 mm. Sermones de tempore (fols 3r- 
52v). This manuscript has an explicit Benedictine provenance, from the 
Camaldolese hermitage in Florence. 42 The first folio has been illuminated: 
margins are elaborately decorated with foliage in pink, blue, green, yellow, 
red, and gold; the first two initials (prologue and first sermon) are inhabited 
with miniatures. of a bishop (probably the author). Each sermon's title is 
rubricated and the initials are written in alternate blue and red, decorated with 
flowers. It is written very neatly in double columns with very large margins, 
which include some annotations. 
Bibliography: Brucker, 45-46; Codidi miniati benedettini, 33; Kaeppeli, 11,362. 
Comments: This is one of the most richly decorated manuscripts. If one 
considers manuscripts as material evidence of religious culture, it is significant 
that more elaborate, and therefore more costly, illuminations generally appear 
41 Firenze, Biblioteca Riccardiana, Ms. 1676 is the only manuscript described below 
for which I have relied on its catalogue description. This manuscript is a collection of 
exempla, and includes one exemplum taken from Passavanti's Specchio. 
42 Same as Jacopo da Varazze's Ms. Conventi Soppressi F. 7.1215 below. 
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in vellum Latin manuscripts, which are expressly attributed to male monastic 
houses. " 
2. Ms. Conventi Soppressi C. 7.2867 
Vellum, 14-15 th century, 240 x 150 mm. Sermones de tempore. This 
manuscript has explicit Benedictine provenance from Florence, "Abbattie 
Florentine" (fol. 1r), which is the monastery of Santa Maria dei Benedettini, 
also known as La Badia. The initials on the first folio are decorated with very 
large letters, subsequent initials are written in red. The titles of the sermons 
are also written in red. The text is written in double columns with numerous 
Latin marginalia. 
Bibliography: Blum, 3,18; Brucker, 45; Codici miniati benedettini, 12; 
Kaeppeli, 11,362. 
Comments: This Florentine Benedictine monastery, which was built within the 
city walls in the tenth century, received a large donation of Latin and Greek 
manuscripts from Antonio Corbinelli in the fifteenth century. As in similar 
cases, plentiful marginalia suggest this manuscript was read extensively. 
3. Ms. Conventi Soppressi F. 7.1215 
Vellum, 14 th century, 260 x 200 mm. Sermones de tempore with added index 
of thema. This manuscript also has Benedictine provenance, from the 
hermitage of the Camaldolese "Iste liber alpensis est heremi sancte 
camaldolensis" (fol. 2 r). It was given by the Sienese hermitage of Camaldoli 
to the Florentine house of the same order on 25 April 1448 (fol. 198rb). The 
first folio has been illuminated: margins are decorated with foliage in red, pink, 
brown, and blue; the first two initials are inhabited with miniatures of a 
Benedictine monk. Capital letters and the start of paragraphs are rubricated. It 
is written in double columns with numerous corrections and underlining, with 
extensive marginalia. 
Bibliography Brucker, 45-46; Kaeppeli, 11,362. 
43 An exception to this is a vellum manuscript containing Giordano da Pisa, held in 
London, which has implicit female provenance. London, British Library, Ms. Additional 
27428. See Delcorno, La tradizione delle "Vite dei Santi Padri" (Venice: Istituto Veneto 
di scienze, lettere ed arti, 2000), for a description of this manuscript. Ms. Additional 
27428 has very elaborate gilded illuminations of lives of female saints. This codex is 
written mostly in the vernacular and of unknown provenance, but I suggest that 
its 
content points to a female audience. 
78 
Comments: This codex is likely to have been written in northern Italy because 
it is described as originating from the Alps. The Camaldolese monks in 
Florence also originated from northern Italy. It is significant that Jacopo da 
Varazze came from northern Italy and belonged to the Dominican Province of 
Lombardy, which roughly corresponds to contemporary northern Italy. 
Moreover, Kaeppeli's bibliography shows that the largest extant numbers of 
Jacopo da Varazze's manuscripts of Latin model sermons are found in 
northern European libraries. This indicates a geographical differentiation in the 
transmission and dissemination of Latin texts. 
4. Ms. Conventi Soppressi F. 8.1218 
Vellum, 14 th century, 180 x 130 mm. It contains Jacopo da Varazze's 
Sermones quadragesimales (fols. 3r-184v) followed by Latin exegesis (fols. 
185r-199v). This manuscript has explicit Franciscan male provenance: it 
comes from the library of Santa Croce in Florence. It is written in regular 30 
lines in single column with decorated initials at the beginning of each sermon. 
Paragraph initials are coloured in alternate red and blue capital letters. 
Extensive use of marginalia. 
Bibliography. Brucker, 45; Kaeppeli, 11,365. 
Comments: The smaller size, vademecum, of this Latin codex, alongside its 
content suggest this manuscript was used by travelling preachers. 
6. Ms. Conventil Soppressi G. 5.1217 
Vellum, 14 th century (dated 1346), 275 x 195 mm. It contains Sermones de 
tempore followed by a Latin table of contents; an index of sermons; and an 
analysis of distinctions. This manuscript has explicit Franciscan provenance: 
from the library of Santa Croce, in Florence. Previously, it belonged to the 
Franciscan friar Thedaldo de Casa (ca. 1330-1409) who copied the second 
section and gave it as a gift to the library of Santa Croce in 1406. The first folio 
(fol. 2r) is illuminated with floral decorations in gold, red, blue, and green; and 
an initial is historiated with a miniature of Christ and John the Evangelist 
putting forward a monk dressed in black. The codex is written in double 
columns with rubricated initials and includes numerous marginalia. 
Bibliography. Bandini, 309-328,723; Bianchi, 99; Brucker, 45; Kaeppeli, 11, 
362. 
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Comments: It has been suggested by Bandini that the initial is a portrait of the 
author. However, because the person put forward in the historiated miniature 
wears a black habit, rather than the traditional black and white colours of the 
Dominicans, I suggest this represents a black Benedictine monk, who copied 
or commissioned the codex. 
6. Ms. Conventi Soppressi H. 8.1023 
Paper, 15 th century, 200 x 150 mm. The title describes its content as 99 sermoni 
diversi autori utifissimf' [very useful sermons by various authors]. It contains a 
selection of Latin sermones de tempore by Jacopo da Varazze and various 
Latin sermons by different authors. A dedication on fol. 1r has been crossed 
out, and the codex has later been rubber-stamped with the imprint of the 
Dominican library of Santa Maria Novella. It is written in single columns in 
cursive with no decorations. 
Bibliography: Brucker, 45; Kaeppeli, 11,362. 
Comments: This is the only extant codex of Jacopo da Varazze's sermons 
owned by the Dominicans of Santa Maria Novella. It is dated after Giordano 
and Passavanti's time and also the least expensive of Jacopo da Varazze's 
codices. 
7. Ms. Convent! Soppressi J. 10.35 
Paper, 15 th century, 220 x 150 mm. Sermones de tempore. This manuscript 
has male Dominican provenance: from the convent of San Marco, in Florence 
(annotated in pencil in fol. 1r). It is written in single columns with no 
decorations and narrow margins. The first two initials and the titles of each 
sermon are written in red. There are some corrections and annotations in the 
margins. 
Bibliography Brucker, 45; Kaeppeli, 11,362. 
Firenze, Biblioteca Mediceo-Laurenziana 
8. Ms. Acquisti e Doni 289 
Vellum, 15 th century, 165 x 130 mm. Sermones quadragesimales. Its 
provenance is unknown, but it was bought from Contessa Clara Douglas 
Scotti di Groppello (Piacenza) on 21 August 1914 for L. 190. It is written in 
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double columns with added indexes of content, authorities, and biblical 
references. 
Bibliography: Inventario laurenziani, Kaepelli, 11,362.44 
Comments: It shows little signs of wear, and it might have been read for 
personal meditation. This manuscript has the same later provenance as one of 
the manuscripts containing Giordano da Pisa's Lenten reportationes: Ms. 
Acquisti e Doni, 290. This shows a link between Jacopo da Varazze and 
Giordano's Lenten sermons. 
9. Ms. Acquisti e Donii 344 
Vellum, 13 th century, 125 x 85 mm. It contains Jacopo da Varazze's Sermones 
quadragesimales (fols. 3r-220v) preceded by a table of contents. Jacopo da 
Varazze's Latin sermones are followed by sermones by Bonaventure and 
Aldobrandino da Toscanella. At the end of the codex there are written 
calculations of dates for the liturgical calendar in the vernacular. Its 
provenance is unknown, but it was bought in 1927 from Gonelli, who were 
antiquarians. It is written in a small neat script in double columns with 
extensive use of abbreviations, which according to Maggioni suggests that the 
copyists and readers were very familiar with the text. 
Bibliography., Inventario laurenziani, 38; Kaeppeli, 11,365; Maggioni, xx-xxi. 
Comments: This manuscript is one of sources for Maggioni's recent edition of 
Jacopo da Varazze's Sermones quadragesimales. It is the smallest of all the 
manuscripts I consulted and cannot be read without the aid of a magnifying 
lens. It is also interesting that the two smallest manuscripts of Jacopo da 
Varazze's model sermons are of unknown provenance. 
10. Ms. Fesul. 78 
Very fine vellum, 14 th century (dated 1301), 220 x 165 mm. Sermones de 
tempore. It has explicit male Benedictine provenance, from the monastery of 
Saint Bartholomew in Fiesole, near Florence: "Iste liber est monasterii sancti 
Bartholomei ex abbatia Fesulana" (fol. 252v). The first two initials (prologue 
and first sermon) are larger and decorated; the initial of other sermons are 
decorated in alternate blue and red. Capital letters and paragraph titles are 
44 Kaeppeli lists this manuscript under Sermones de tempore, but it contains 
Sermones quadragesimales. I ncipit "filia populi mei" (fol. 1 r). 
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rubricated. It is written in double columns, and appears to have been well read 
with numerous underlining and marginalia in Latin. 
Bibliography: Bandini, 11,31; Brucker, 46; Kaepelli, 11,362. 
Comments: The extensive use of underlining and annotations, as in similar 
cases, suggest a study text. According to Bandini, the beginning and end of 
this manuscript concord with Mediceo-Laurenziana, Pluteo XXXII sin. 7, which 
belonged to the Franciscans of Santa Croce in Florence. I suggest this 
indicates that the Benedictine manuscript was the source for the Franciscan 
copy, or that the Franciscans acquired it from the Benedictines, thus pointing 
to material connections between the monastic and Franciscan libraries in 
Florence. 45 Moreover, most extant model sermons by Jacopo da Varazze 
come from monastic and Franciscan libraries rather than Dominican ones, it is 
therefore possible that Jacopo da Varazze's model sermons were read 
extensively by monastic and Franciscan conventual students. 46 
11. Ms. Pluteo XXXII, sin. 4 
Vellum, 14 th century, 295 x 205 mm. "Sermones de festis [de sanctis] par 
prima" with index in Latin. This manuscript has explicit male Franciscan 
provenance: from Santa Croce, in Florence. It includes model sermons for the 
liturgical feast days in the calendar period starting from the feast day of St. 
Andrew to St. James the apostle. There is an average of three sermons for 
ordinary feast days, and up to seven sermons for Marian and Christological 
feasts. The codex is written in double columns by various hands, with 
rubricated titles and initials. There are numerous underlining and marginalia. 
Bibfiography. ý Brucker, 45; Leopoldi, IV, 272. 
Comments: The provenance shows that the Franciscans of Santa Croce in 
Florence owned the whole collection of Jacopo da Varazze's Latin model 
sermons: Sermones de tempore, de sanctis, and quadragesimales. 47 
45 See Bert Roest, A History of Franciscan Education (c. 1210-1517) (Leiden: Brill, 
2000), for the Franciscan emphasis on reading sermons, including sermons typical of 
monastic education. 
46This is consonant with the monastic character of Jacopo da Varazze's model 
sermons. 
47 Three volumes are held at the Biblioteca Mediceo-Laurenziana: one codex of 
Jacopo da Varazze's Sermones de tempore (Pluteo, XXXII, sin. 7), and two codices of 
his Sermones de sanctis (Pluteo, XXXII, sin. 4-5); while one volume is held at the 
Biblioteca Nazionale Centrale: Jacopo da Varazze's Sermones quadragesimales. 
82 
12. Ms. Pluteo XXXII, sin. 5 
Vellum, 14 th century, 295 x 205 mm. "Sermones de festis [de sanctis] par 
altera" with index. Franciscan provenance, Santa Croce in Florence. This 
manuscript is a continuation of ms. Pluteo XXXII, sin. 4 (see above), and 
therefore includes model sermons for the remaining liturgical feasts in the 
calendar: starting from the feast day of St. Peter in Chains to St. Catherine of 
Alexandria. As this manuscript is a continuation of ms. Pluteo XXXII, sin. 4, it 
is very similar in all other aspects, other than showing less underlining. 
Bibliography. - Brucker, 45; Leopoldi, IV, 272. 
13. Ms. Pluteo XXXII, sin. 7 
Vellum, 14 th century, 352 x 240 mm. Sermones de tempore described in the 
manuscript as "Sermones dominicales" This manuscript has explicit male 
Franciscan provenance: from Santa Croce, in Florence. Three model sermons 
are provided for each Sunday and various liturgical feasts. The front folio is 
richly illuminated with decorations of flora and birds in red, pink, green, blue, 
purple, and gold. Throughout the codex, every sermon initial is inhabited: 
mainly by human figures, but also by some foxes and dragons. The choice of 
illumination is related to the thema of the sermon; for instance a woman - 
probably Mary Magdalen - inhabits the initial of a sermon for the Easter 
Sunday. On the bottom margin of a model sermon for Easter Sunday, is 
miniated a preacher standing on a four-legged stool (fol. 143v). The text is 
written in double columns, with very large margins (e. g., 97 mm. bottom 
margin), presumably leaving space for illuminations. 
Bibliography: Brucker, 45; Kaeppeli, 11,362; Leopoldi, IV, 272. 
Comments: In the context of this study, this manuscript is unusual because 
each sermon's initial is illuminated; moreover the figures inhabiting the initials 
display neither haloes nor other religious attributes. The quality of the 
miniatures is not high, nonetheless their quantity, coupled with the large size 
of the folios, point to wealthy commissioners. According to Leopoldi, the 
human figure inhabiting the first initial (fol. 1r), who wears fur and holds a 
book, is the author; however, looking at subsequent miniatures, I suggest that 
the person holding the book may be a woman. This is because the person in 
the first initial is wearing the same hat as a woman in fol. 63r. The second 
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initial on the first folio portrays a merchant pointing to a white square. Perhaps 
the white square represents a stone. Perhaps this was a book commissioned 
by masons for the Franciscan convent. 
Giordano da Pisa 
Firenze, Bibfioteca Nazionale Centrale 
1. Ms. 11.11.144 (Magi. XXXV. 351) 
Paper, 14 th century, 335 x 235 mm. The early provenance is unknown, but it 
was later owned by the Accademia della Crusca. 48 It contains 49 reportationes 
of sermons preached by Giordano in Florence, from 25 March 1305 to 
Sunday, 24 October 1305. It is written in the vernacular. 
Bibliography: Mazzatinti, IX, 29; Delcorno, Per 1edizione, 32-35; Manni; 
Narducci. 
2. Ms. 11.1V. 90 
Paper, 14 th century, 295 x 215 mm. Its early provenance is unknown but it was 
acquired by the Camaldolese in 1809 
. 
49Even though the original provenance 
of this manuscript is not recorded, the prologue explicitly says it was written for 
women (fol. 6r). The manuscript contains Simone da Cascia's Expositions on 
the Gospels written in the vernacular, which are divided into four books. The 
author is described as "frate Simone da Chascia dell'ordine de frati romitani di 
santo Agostino" (fol. 292ra). 50 However, the manuscript also includes texts by 
Giordano da Pisa and Jacopone da Todi. Reportationes of Giordano da Pisa's 
preaching on the Last Judgement are included at the end of the third book of 
Simone da Cascia's expositions (fols. 303r-307v) . 
51 At the end of book four, 
48The Accademia della Crusca is a secular academy founded in Florence at the end 
of the sixteenth century; one of its major achievements was the production of the first 
Vocabolario, a dictionary of Italian language, mostly Florentine. 
49 In medieval Florence the religious order of the Camaldolenses had both feminine 
and masculine religious houses. Brucker, 45,47. 
50 On Simone da Cascia see Anna Benvenuti Papi, "In castro poenitentiae"- santitci e 
societJ femminfle nellItalia medievale (Rome: Herder, 1990), 221-226. 
51 This is not expressly attributed to Giordano in the manuscript, but has been 
identified by Carlo Delcorno. Giordano da Pisa preached these sermons on Monday of 
the first week in Lent 1306; see Delcorno, Quaresimale fiorentino (1974). 
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there is a vernacular treatise by Jacopone da Todi (fols. 408v-410v). This is 
written in double columns. 
Bibliography: Delcorno, Giordano, 325; Delcorno, Per Fedizione, 36; Delcorno, 
QF, ix-x; lacopone edited by Ageno; Narducci, 268-271; Mazzatinti, X, 117. 
Comments: The prologue of Simone da Cascia's Expositions of the gospels 
states the pedagogical aims of its author: he wrote in the vernacular for 
women, especially at their request. 
Sono alchune perssone alle quali forsse non pare ben fafto chio abia fafto questo 
e ispezialmente a petizione di fernine [ ... ] queste cotali perssone non pare non sapino, overo, non penssino, che in alchune contrade iý volgharizata tufta la Bibia 
e molti libri di santi e dottori. E ssanto Girolarno molte iscritture transIlato da una 
linghua ad un'altra per conssolazione d'alchune sue figliuole ispirituali. Che 
Christo nostro, salvatore non credo che abia meno chare le fernine che gli uomini. 
E credo che saranno salvate tante fernine quant'uomini. (fol. 6) 
Perhaps some people disagree with my work, which was done especially at the 
request of women [ ... ] It seems that these people do not know, or rather do not think, that in some places the whole Bible and many other books written by saints 
and doctors of the Church are translated. Saint Jerome translated many texts from 
one language to another for the consolation of his spiritual daughters. Moreover, I 
do not believe that our saviour Jesus Christ cares for women less than he cares 
for men, and I believe that women will be saved as much as men. 
By implication, Giordano's sermons on the Last Judgement, which were 
included in the Expositions, were considered especially suitable for a female 
audience. I have examined two further copies of this vernacular manuscript: 
one in Firenze, Riccardiana 1299 ; 52 and one in London, British Library, 
53 
Additional 27428, and would not hesitate to ascribe female provenance to all. 
3. Ms. U. N. 145 
Paper, 14 th century, 280 x 185 mm. This manuscript was owned by the library 
of the Santissima Annunziata, of the Mendicant order of the Servites, in 
Florence. 54 It contains 78 vernacular reportationes of sermons de tempore and 
52 See below for a description of Riccardiana 1299. 
53 London, British Library, Ms Additional 27428, includes lives of female saints and is 
rich illuminations from these female vitae, which support the attribution of female 
audiences for this manuscript. 
54 There was in Florence another religious institution known as Santissima 
Annunziata, this was the house of the so called Murate; it became a Benedictine 
nunnery in 1424. Due to time limitations, I have been unable to research any other 
connections between the Servites and the Murate. On the 
history of the Servite 
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de sanctis, preached by Giordano in Florence, between the years 1303 and 
1306; mostly preached in 1305. 
Bibliography: Delcorno, Per Fedizione, 36-43; Manni; Moreni; Mazzatinti, X, 
137; Narducci. 
Comments: The Servites are a Mendicant order dedicated to Mary which was 
supported by the Dominicans. The male branch of the Servite order was 
founded in Florence by seven noble lay men who had been the members of a 
confraternity of laudesi. Juliana Falconieri (1270-1341) ought to be considered 
55 the contemporary founder of the female members of the Servites. Juliana 
Falconieri wrote a rule for women Servites, who were nicknamed "mantellate 
mantellate then became one of the terms used for all religious laywomen. 56 
4. Ms. 1111.11V. 146 (Conv. G. 2.1491) 
Paper, 15 th century, 275 x 215 mm. The provenance of this manuscript is the 
same as Ms. IIAV. 145 (above): it was owned by the Servite order of SS. 
Annunziata, in Florence. Its content is more varied as it collects texts by 
different authors. It contains a vernacular reportatio of Giordano's preaching 
for Sunday, 4 September 1305, thema "Dum irent mundati sunf' (Luke 17: 14), 
given in Florence (fols. 1 r-5r). Following Giordano, there are three texts: Scala 
celi in the vernacular; various homilies of St. Gregory containing Latin extracts 
from the Gospels followed by vernacular expositions; and a homily of Origen 
on Mary Magdalen translated in the vernacular. 57 
convent see Eugenio Casalini, La SS. Annunziata di Firenze (Florence: Convento 
della SS. Annunziata, 1971). 
55 "Juliana Falconieri of Florence established the female branch of the Servite order 
(dedicated to the Virgin and likewise patronised by the Dominicans) which appealed to 
the Tuscan urban aristocracy. " Michael Goodich, "The Contours of Female Piety in 
Late Medieval Hagiography", Church History 50 (1981), 20-32 at 21. 
56 According to Patricia Raft, Women and the Religious Life of Premodem Europe 
(New York: St. Martin's Press, 1996), 84. Maiju Lehmijoki-Gardner has shown that 
scholars have often mistakenly considered vestita, the early Latin term for a lay 
Dominican woman, as synonym of Soror de poenitentia, but the latter "was introduced 
in the Dominican Lexicon only at the turn of the fifteenth century"; see "Writing 
Religious Rules as an Interactive Process", Speculum 79 (2004), 660-687,668-669. 
57 This homily is usually considered a pseudonymous medieval text rather than a text 
written by Origen, nonetheless this is the title given in the manuscript. For bibliography 
see John P. McCall, "Chaucer and the Pseudo Origen De Maria Magdalena", 
Speculum 46 (1971), 491-509 at 492-495. 
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Bibliography: Delcorno, Giordano, 334; Delcorno, Per Fedizione, 43-44; 
Delcorno, Medieval Preaching, 511; Mazzatinti, X, 138; Moreni, 235-236. 
Comments: Origen's homily on Mary Magdalen, which is a sermon for Easter 
Sunday, is also found in manuscripts alongside Passavanti's Specchio. 
S. Ms. II. IV. 167 (Conv. G. 2.521) (case study) 
Vellum, 14-15 th century, 275 x 190 mm. This is the only manuscript of 
Giordano da Pisa with explicit male Dominican provenance, owned by the 
library of Santa Maria Novella, in Florence. It contains 40 vernacular 
reportationes of sermons preached by Giordano on the first verse of Genesis. 
They were preached in Santa Maria Novella, during Lent 1304, in the 
evenings. Alongside the vernacular reportationes, this manuscript contains a 
vita of Villana de' Botti (fols. 74v-78v) written in Latin by the Dominican 
Girolamo di Giovanni in ca. 1400, and copied by the Dominican Giovanni di 
Carlo on 9 August 1452 (Moreni, ix). 
Bibliography: Delcorno, Giordano, 305-314,316; Delcorno, Per Fedizione, 44- 
47; Mazzatinti; Pozzi & Leonardi, 215-225,715; Moreni; Orlandi; Pomaro, 333. 
Comments: The writing of the Latin vita of Blessed Villana alongside 
vernacular reportationes demonstrates a connection between Dominican 
sermons and theological learning in the form of saints' lives; it also points to 
the mutual coexistence of vernacular and Latin sources. This is one of the 
manuscripts I will discuss below as a case study. I will return to the Latin vita 
in Chapter Four, in my discussion of Villana de' Botti. 
6. Ms. 11. IV. 477 (Magi. XXXV, 92) 
Paper, 15 th century, 285 x 215 mm. This manuscript is of unknown 
provenance. The content of this manuscript is described in the incipit 
"Sermones predicabiles secundum fratrem secundum fratrem lordanem" 
[Preachable sermons according to friar Giordano]. It contains 87 vernacular 
outlines of reportationes of Giordano da Pisa's sermons de tempore (57), de 
sanctis (24), and de mortuis (6). Unlike most other reportationes the dates of 
preaching are not recorded, and an index has been added. According to 
Galetti, these texts are not direct transcription of sermons, but were written 
later for teaching purposes. Delcorno describes them as abstracts . 
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Bibliography: Delcorno, Giordano, 343-358; Delcorno, // ritrovato, 188; 
Delcorno, PerPedizione, 47-52; Delcorno, Reportorium, 48; Galletti; Mazzatinti 
& Pintor, 64. 
Comment: The varied content, the lack of precise dates and the index support 
Galetti and Delcorno's thesis. Their usage might have been akin to a Latin 
model sermon collection: they were written as vernacular patterns for 
preaching. A partial copy of this manuscript has recently been identified by 
58 Delcorno in Firenze, Biblioteca Nazionale Centrale, Nuovi Acquisti 1408. 
This newly discovered manuscript is a veritable preaching manual adapted for 
the Roman liturgy. 59 These two manuscripts show that Giordano's 
reportationes were adopted for further preaching. This anonymous collection 
of Giordano's sermons offered a quick reference guide for preaching written in 
the vernacular. Moreover the latter manuscript (Nuovi Acquisti 1408) shows 
transmission of Giordano's vernacular reportationes beyond the, Dominican 
61 order. 
7. Ms. 11. V111.21 
Paper, 15 th century, 205 x 145 mm. Its early provenance is unknown, but was 
later owned by the Accademia della Crusca: "Fuit Joannis Baptistae Deti in 
Academia (fol. Vv)". It contains vernacular reportationes of 26 sermons de 
sanctis and de tempore preached by Giordano in Florence from 1302 to 1304. 
This copy is unfinished as the space for initials is left blank. 
Bibliography., Delcorno, Giordano, 293-297; Delcorno, Per 1edizione, 52-55; 
Narducci; Mazzatinti & Pintor, 226. 
8. Ms. 1I. VIII. 35 (Magi. XXIV. 258) 
Paper, 14th century, 236 x 157 mm. The provenance of this manuscript is the 
Strozzi's library. It contains Giordano's vernacular reportationes for the feast of 
St. James the apostle and for the eleventh Sunday after Pentecost (fols. 56r- 
59). These vernacular sermons have been identified by Carlo Delcorno, 
58 Delcorno, // ritrovato. 
59 Ibid., 188. 
60 The Dominican liturgy had been set by Humbert of Romans in 1256. 
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amongst a collection of Latin "sermones dominicales et festivi" written by the 
Dominican Thaddeo Dini. 
Bibliography: Delcorno, Giordano, 319; Delcorno, Medieval Preaching, 509, 
515; Mazzatinti & Pintor, XI, 234-235. 
9. Ms. Magi. XXXV. 183 
Paper, 15 th century, 277 x 185 mm. The provenance of this manuscript is also 
the Strozzi's library, but it was previously in the possession of Signora 
Francesca Fortini di Falcucci. This Florentine noblewoman was related to a 
Dominican friar of Santa Maria Novella and to one of the founders of the 
Accademia della Crusca 
. 
61 The manuscript contains vernacular reportationes 
of Giordano's preaching between 1303 and 1309. These are sermons 
preached for the feast days of: Saints Peter and Paul, the Exaltation of the 
Cross, Saint Matthew; which are written alongside Lenten preaching on the 
topics of: Last Judgement, sin, and redemption (fols. 1r-25r). It includes other 
vernacular texts, most of which are vitae with emphasis on female 
protagonists. For instance: the vita of Saint "Abram" is extracted from the 
chapter on Abram's niece. 62 Some of the vernacular vitae are from Domenico 
Cavalca's Vite de' Santi Padri. There are: vitae of Saint "Giovanni 
Elimosinario" and Saint "Abram"; followed by St. Basil's exemplar on the 
education of the daughter of Eradio; a legend of Saint "Machario" and another 
legend of Saint "Abramo". In addition, this manuscript includes in the 
vernacular: an anonymous treatise on speaking to women (fols. 43v-44v); a 
book of admonitions of Jerome; a letter of Jerome to Paula; and four short 
poems: one on merchants and three on women. 
Bibliography., Cavalca, Vite; Delcorno, Giordano, 297,318,325-326,342; 
Delcorno, La tradizione, 120-121; Delcorno, Per 1edizione, 55-57; Delcorno, 
QF, x; Manni, xxxi; Narducci, xxxiv; Negri, 123,156,494. 
Comments: This manuscript had been in the possession of a Florentine 
noblewoman, related to a Dominican friar and secular academics. The familial 
61 The members of the Fortini family include: Cherubino (d. 1502 or 1588), a 
Dominican of Santa Maria Novella who wrote a "Confessionario" printed in 1587; 
Francesco Fortini, one of the founders of the Accademia della Crusca; and Sebastiano 
Fortini, a famed translator from Latin to Florentine vernacular (Negri). 
62 See Domenico Cavalca, "Vita di S. Abraam romito, Capitolo IV". In Vite dei Santi 
Padfi., also available online hftp: //www. intratext. com/IXT/ITA1836/-PlC. HTM. 
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connections suggest a continuation of emphasis on religious learning and 
vernacular language. Moreover, the content of this codex is mostly concerned 
with the education of women; it is therefore interesting that Giordano's 
reportationes were collected alongside it. This manuscript has explicit female 
provenance and contains vernacular sermons alongside texts that emphasise 
female education and women protagonists. The contiguity of these elements 
supports an argument that women were particularly interested in female 
centred narratives and suggests that vernacular sermons were a source of 
vernacular theology for women. Moreover, it supports my argument that 
implicit female provenance can be attributed on the basis of content where 
explicit provenance is lacking. 
10. Ms. MagI. XXXV. 222 
Vellum, 14th century, 130 x 90 mm. Its provenance is unknown. It contains 52 
vernacular reportationes of sermons preached by Giordano in Florence, from 
63 1304 to 1305, including his Lenten sermons on the Creed. 
Bibliography: Delcorno, Giordano, 305-316; Delcorno, Per Pedizione, 57-61 
Delcorno, Repertorium, 48; Narducci; Manni. 
11. Ms. Palatino 113 
Paper, 15 th century, 305 x 210 mm. Its provenance is unknown. It contains 91 
vernacular reportationes of Lenten sermons preached by Giordano from 1305 
to 1306. 
Bibliography., Delcorno, Giordano, 324-334; Delcorno, Per 1edizione, 61-66; 
Delcorno, QF, ix; Narducci, 227-324. 
Firenze, Biblioteca Mediceo-Laurenziana 
12. Ms. Acquisti e Doni 290 
Vellum, 14 th century, 208 x 160 mm. Its early provenance is unknown, but it 
was bought from an aristocratic woman, Contessa Clara Douglas Scotti di 
Groppello (Piacenza), who had been married to a Florentine, on 21 August 
63 On 11 April, Giordano preached on the calculation of the Easter date (fol. 117r - 
sermon 28), a topic related to measurement of time and the 
liturgical calendar. 
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1914 for L. 305 
. 
64 It contains vernacular reportationes of Giordano's Lenten 
preaching on the third chapter of the book of Genesis and a table of contents. 
This is the only extant manuscript of Giordano's preaching on the third chapter 
of Genesis, and was published in its entirety by Cecilia lannella. Unusually for 
Giordano's reportationes, dates and location of preaching have not been 
recorded in the manuscript, but Cecilia lannella suggests the sermons were 
given in Pisa in 1309. Written in beautiful neat writing, this codex is incomplete 
as spaces for the initials are left unfilled. There are numerous marginalia, 
including maniculae, which suggest this was a study text. 
Bibliography., Delcorno, Giordano, 335-342; Delcorno, Per Fedizione, 73-75; 
Inventario laurenziani; lannella. 
13. Ms. Ashburnham 532 
Paper, 14 th century, 295 x 230 mm. This manuscript is of unknown 
provenance. It contains reportationes of 114 sermons preached by Giordano 
between 1304 and 1306 including sermones quadragesimales, de tempore, 
and de sanctis. 
Bibliography. Delcorno, Giordano, 293,304,322-334; Delcorno, Per 
Fedizione, 66-73; Delcorno, QF, vii; Narducci; Manni. 
14. Ms. Ashburnham 533 
Paper, 14 th century, 314 x 217 mm. This codex has explicit female 
provenance: "Questo flibro 6 delle donne di Santa Katerina a monte do decto 
San Gaggid". [This book belongs to the women of Santa Katerina a monte, 
known as San Gaggio] (fol. 160rb) . 
65 It contains 105 vernacular reportationes 
of sermons by Giordano between 1305 and 1306. This includes 92 Lenten 
sermons found in Carlo Delcorno's critical edition, Quaresimale florentino, and 
13 sermons, mostly de sanctis, for the period from Christmas to 
quinquagesima 1305, which have been printed by Narducci. The manuscript 
includes a drawing of Giordano da Pisa standing in prayer on a pulpit, adorned 
with flowers (fol. 160rb). 
" This codex has come from the same estate as Ms. Acquisti e Doni 289, containing 
Jacopo da Varazze's Latin Sermones quadragesimales. 
65 On the women of Santa Caterina a San Gaggio see Benvenuti Papi, '7n castro 
poenitentiae" (1990), 223-226,614,617. 
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Bibliography: Brucker, 49; Delcorno, Giordano, 322-334, Delcorno, Per 
Pedizione, 73-79; Delcorno, QF; Narducci. 
Comments: The drawing of Giordano in this manuscript is very similar to 
another found in Ms. Riccardiana 1268, which could indicate a shared source. 
The provenance is explicitly shown to be the women of San Gaggio. Giordano 
preached to these women, 19a /e donne di San Gaggio if about enclosure on the 
first Sunday after Easter (Delcorno, QF, sermon 92,430-431 ). 66 These women 
are also the recorded audience of a sermon on the Last Supper given by the 
Augustinian Francesco D'Antonio (see Ms. Riccardiana 1277 below). 
15. Ms. Gad. 102 
Paper, 14 th century, 290 x 212 mm. This manuscript had been owned by the 
Gaddi's library, although the time of acquisition in unknown. 67 It contains 
reportationes of Giordano's Lenten preaching on the first chapter of the book 
of Genesis and on the Creed. It is followed by meditations on the Blessed 
Virgin Mary, the archangel Michael, and St. John the Baptist. 
Bibliography: Delcorno, Per 1edizione, 79-85; Delcorno, Repertorium, 48; 
Manni; Moreni. 
16. Ms. Pluteo LX1 28 
Paper, 15 th century, 272 x 205 mm. Its provenance is unknown. It contains a 
vernacular reportatio of Giordano da Pisa's sermon for the feast of Mary 
Magdalen, preached on 22 July 1305 followed by an anonymous legenda of 
Mary Magdalen (fols. 20v-26v). It contains other vernacular texts: Domenico 
Cavalca's Specchio di croce; a meditation on the cross; an exposition on the 
Our Father of John Chrysostom attributed to Cavalca; a treatise on mortal 
sins; and anonymous extracts from the legendae of S. Paul, S. Cristina, and 
S. Cristefano. 
66 The Augustinian women of San Gaggio are among the addressees of Catherine of 
Siena's letters; Catherine wrote in 1377, after the death of their "common mother", 
Monna Nera, urging the sisters to remain obedient, poor, and humble. The Letters of 
Catherine of Siena, ed. and trans. by Suzanne Noffke (Tempe: Arizona Centre 
for 
Medieval and Renaissance Studies, 2001), 11,514-520. 




Bibliography: Cavalca; Delcorno, La tradizione, 37-41; Delcorno, Per 
1'edizione, 86; Delcorno, Medieval Preaching, 511; Leopoldi, 256-258. 
Comments: The content suggest a female audience. There is a prevalence of 
penitential and female centred narratives alongside a vernacular reportatio of 
a sermon given by Giordano da Pisa for the feast of a female saint. There is 
also a vernacular treatise by Domenico Cavalca, a Dominican author who was 
widely read by women. 68 
Firenze, Biblioteca Riccardiana 
17. Ms. 1268 
Paper, 15 th century, 316 x 218 mm. I viewed this on microfilm in the library 
because it was being restored. The physical description of the manuscript is 
taken from Delcorno. Its provenance is unknown. It contains 109 reportationes 
of vernacular sermons preached by Giordano in Florence, from Advent 1304 
until April 1306. It contains two monochromatic drawings, one full page 
drawing of Jesus Christ crucified with Mary and John at the foot of the cross, 
and a small drawing of the preacher, Giordano da Pisa (fol. 11 8rb). 69 
Bibliography Delcorno, Per Pedizione, 86-93; Delcorno, QF, x-xii; Delcorno, 
Repertorium, 48; Morpurgo, 239; Manni; Narducci. 
Comments: The preacher drawn in fol. 11 8rb is the same as Ashburnham 533, 
which belonged to the women of San Gaggio. This suggests a shared source 
and a posited female provenance. 
18. Ms. 1299 
Paper, 15th century, 290 x 210 mm. The explicit provenance of this manuscript 
is the lay religious congregation of the Gesuati "questo libro 6 di poveri 
Jhesuati habitanti a Firenze a san Giusto a la porta Pinti" [this book belongs to 
the poor Gesuati, who live in Florence, at San Giusto near porta Pinti] (fol. 
70 360v). Moreover, the prologue states that it was written especially for women 
68 Delcorno has shown that Cavalca's Vite dei Santi Padri was particularly popular 
among women readers, La tradizione delle "Vite dei Sand Padri" (Venice: 
Istituto 
Veneto di scienze, lettere ed arti, 2000), 521-523. A manuscript containing Cavalca's 
Specchio di croce is shown below to have explicit female provenance (Biblioteca 
Nazionale Centrale, Ms. Palatino 85). 
69 See Chapter One. 
70 The lay order of the Gesuati was suppressed in 1688 by pope Clement IX. 
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and explicitly at their request (see reading above under Biblioteca Nazionale 
Centrale, Ms. IIAV. 90). This manuscript is a copy of Biblioteca Nazionale 
Centrale IIAV. 90 (above). Al ater title reads " Vangieli Vulghaff [Vernacular 
Gospels] (fol. di guardia v). It contains Simone da Cascia's vernacular 
Expositions of the Gospels, which include vernacular reportationes of 
Giordano's preaching on the Last Judgement, written between books three 
and four. 
Bibliography: Brucker, 46,49; Inventario Riccardi, 30; Morpurgo, 366; Pini, 88. 
Comments: Brucker lists the Gesuati outside Porta Pinti both as a male house 
and a nunnery. Perhaps this was a double monastery. The lay religious 
congregations of the Gesuati and Gesuate, not to be confused with the later 
order of priests known as Gesuiti or Jesuits, were groups of laymen and 
laywomen, inspired by the Sienese Giovanni Colombini (d. 1367) and Caterina 
Colombini (d. 1387) 
. 
71 The vita of Giovanni Colombini, written by Feo Belcari, 
tells that his conversion was instigated by his wife, who asked him to read a 
book of saints' lives . 
72 So this reading was passed from woman to man. 
Similarly, this vernacular manuscript, which, as stated in the prologue, was 
written at the request of women, was transmitted from women to the Gesuati. 
The transmission of a text of vernacular theology from the women to the 
Gesuati repeated a pattern of transmission from woman to man, which was 
considered to have taken place at the birth of the Gesuati. 
19. Ms. 1338 (case study) 
Paper, 15 th century, 290 x 200 mm. The provenance of this manuscript is the 
double monastery of the Bridgettines in Florence, known as Paradiso. It 
contains classical theology and philosophy written in the vernacular, alongside 
medieval sermons and poetry in the vernacular. Briefly, the vernacular 
translations are: Augustine's City of God; sayings of friar Egidio ; 73 an epistle of 
71 Romana Guarnieri, "Gesuate", in Dizionario degli istituti di Perfezione 4 (Rome, 
1977), 1114-1116. 
72 Feo Belcari narrates that Colombini's wife asked him to read her book of saints' 
lives "prendi questo libro, e leggi un poco" [take this book, and read a little], which 
resulted in his conversion. Belcari ascribes Colombini's conversion first to the initiative 
of his wife and second to his meditation on the vita of the Magdalen. Feo Belcari, "Vita 
del Beato Giovanni Colombini", in Prosatori volgari del Quattrocento, ed. by Claudio 
Varese (Milan: Ricciardi, 1955), 7-20 at 9. 
73 Feo Belcari translated the vita of the Franciscan friar Egidio da Assisi, ibid., 3. 
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Lentuolo on the semblances of Christ; Albertano da Brescia's treatise on 
rethoric; 74 a collection of sayings of the sages; Aesop's fables; the seven 
penitential psalms; a sermon by Bernard of Clairvaux. It also contains in the 
vernacular: Giordano's preaching for Sunday, 20 October 1304 on the value of 
time ; 75 a history of the vengeance of Christ; and various anonymous poems. It 
concludes with the same poem as Ms. Riccardiana 1345, written by Suor 
Raffaella. Suor Raffaella, a woman from the Bridgettine monastery known as 
Paradiso, copied this manuscript. 
Bibliography: Albertanus; Auzzas & Delcorno, 609; Brucker, 45; De Robertis & 
Miriello; Delcorno, Per 1edizione, 93-94; Delcorno, Repertorium, 49; Kaeppeli, 
1,311; Morpurgo, 397-399; Serventi, 25-26. 
Comments: The Bridgettine monastery of "Sta. Bridgida del Paradiso" was 
orginally a double monastery rather than a male house, as erroneously 
described by Brucker. This manuscript belonged to the double monastery of 
the Bridgettines, and was the work of one of the Bridgettine sisters. Therefore, 
I consider it to be of female provenance. Because this manuscript includes a 
passage on translation into the vernacular (fol. 63r) and collects medieval 
sermons alongside Augustine, Socrates, Plato, Aristotle, Salomon, and Aesop, 
it shows the importance of vernacular sermons for pedagogical purposes, and 
some of the breadth of learning in the vernacular available to medieval 
readers. This manuscript will be examined further as a case study. 
20. Ms. 1345 
Paper, 15 th century, 330 x 210 mm. The provenance of this manuscript is also 
the Bridgettine monastery known as Paradiso. It is composed of two codices: 
the first is a vernacular translation of "Abate Isach", copied by Giovanni di 
Lionardo di Stoldo Frescobaldi in 1406 (fols. lr-58r). The second part was 
copied by Suor Raffaella, the Bridgettine sister who also wrote Ms. 
Riccardiana 1388 (above). The second part of this manuscript contains 
vernacular reportationes of sermons given by Giordano alongside other 
important vernacular texts such as vitae of female saints; letters of Catherine 
of Siena; and the "Sermone angielicho" written by Bridget of Sweden for the 
74 See above for bibliography of Albertanus da Brescia, one of the major lay 
intellectuals of thirteenth-century Italy. 
75 This reportatio of Giordano da Pisa is still unedited. 
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Bridgettine sisters. The manuscript concludes with a poem written by Suor 
Raffaella. 
Bibliography: De Robertis & Miriello, 35-36; Delcorno, Giordano, 295; 
Delcorno, Per Fedizione, 94-95; Delcorno, La tradizione, 188-191; Morpurgo, 
405-406; Narducci, 87-94; Pini, 118,153-154; English translation and Latin 
version of Bridget of Sweden's sermon in Brigitta. 
Comments: This manuscript was copied and written by a woman. Moreover, 
because the explicit to Bridget of Sweden's sermone angielicho says that it 
was given for the sisters, this manuscript was written for a female audience. 
Giordano's preaching on how to regain lost time through penance is also 
found in Ms. Biblioteca Nazionale Centrale, II. V111.21 (of unknown provenance) 
and in Ms. Riccardiana 1338 (above, of female Bridgettine provenance). 
Giordano's preaching on Mary Magdalen is found in three other Florentine 
manuscripts: Mediceo-Laurenziana Pluteo XLI. 28 (of unknown provenance); 
Ms. Biblioteca Nazionale Centrale 11.11.144 (of unknown provenance); Ms. 
Biblioteca Nazionale Centrale IHV. 90 (of female provenance). 
21. Ms. 1682 
Paper, 15 th century, 242 x 165 mm. The provenance of this manuscript is 
unknown. It contains 94 sermons: 34 sermons in Latin and 60 sermons in the 
vernacular. The latter include 36 reportationes of Giordano's sermons de 
tempore and de sanctis. All sermon titles are written in Latin and without 
dates, nonetheless Carlo Delcorno dated these sermons to the period 
between 1303 and 1305. Delcorno notes that there are considerable variances 
in some of these sermons. The manuscript also contains a vernacular 
"Contrasto fra Cristo e Satana" and concludes with a Latin letter written 
against the Friars Preachers and Minors accompanied by its apologetic reply 
to the secular clergy. 
Bibliography Auzzas & Delcorno, 610; Delcorno, Giordano, 293-297,306, 
321-325; Delcorno, Per Fedizione, 95-97; Delcorno, QF, A; Delcorno, 
Repertorium, 49; Morpurgo, 629-633. 
22. Ms. 1753 
Paper, 15th century, 212 x 150 mm. The provenance of this manuscript is 
unknown. It contains five vernacular reportationes of Giordano's Lenten 
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preaching for the year 1305 (fols. 31v-47v), followed by a meditation on the 
story of Tobias. 
Bibliography. Delcorno, Giordano, 325-328; Delcorno, Per Fedizione, 98-99; 
Delcorno, QF, xi; Delcorno, Repertorium, 49; Manni, Narducci. 
23. Ms. 2105 
Paper, 15 th century (dated 1470), 216 x 143 mm. This manuscript has explicit 
female provenance. It was owned and written by the Dominican sisters of the 
76 monastery of Santa Lucia, in Florence. The provenance and writers of the 
manuscript are recorded in Latin and vernacular: 
Iste liber est sororum ordinis beati dominici monasteris sancte Lucie de 
Florentia via sancti Ghalli. Fu chompiuto di scrivere ne 1470; scrisello suora 
Lisabetta de Masini e suora Ismeralda degl'Arighi, lasciavolo a Nso di suora 
Antonia dell'Opere (fol. lv). 
This book belongs to the sisters of the order of blessed Dominic of the 
monastery of Saint Lucy, in via San Gallo, Florence. Its writing was completed 
in 1470 by sister Lisabetta de Masini and sister Ismeralda degl'Arighi, who left 
it for the use of sister Antonia dell'Opere. 
The content is all in the vernacular. It contains six reportationes of Giordano's 
sermons (fols. 175r-204v) which have been dated by Delcorno to the Lenten 
sermons of 1305, alongside other significant vernacular texts: letters of 
Giovanni Dominici; an anonymous treatise on Saint Dominic's ways of 
prayer; 77 a short treatise on the effects of eucharistic communion; a translation 
of the Passion according to John; a translation of "Teologia mistica" attributed 
to Guglielmo Gallo da Vercelli ; 78 and a translation of Bonaventure's "de 
Triplice Via . 
76 The convent of Santa Lucia started as a house for Carmelite sisters, and became a 
house for Dominican penitents in 1440. Brucker, 47. 
77 For an English translation of "The Nine Ways of Prayer of Saint Dominic", see Early 
Dominicans, ed. by Simon Tugwell (London: SPCK, 1982), 94-103. 
78 1 have been unable to trace a "Guglielmo" but I am aware of a "Tommaso Gallo da 
Vercelli". I suggest this text may be a vernacular rendering of the Latin Dyonisian 
Mystica Theologia written by Tommaso Gallo, abbot of the Victorine monastery of 
Vercelli (d. 1246). 
97 
Bibliography: Ben-Aryeh, 237; Brucker, 47; Delcorno, Giordano, 326,328, 
331-333; Delcorno, QF, xi; Delcorno, Repertorium, 49; Dominici, 14-16; 
Narducci. 79 
Comments: This manuscript has female provenance and writers. It was owned 
and written by women, for the use of another woman. It contains sermons 
along with other texts of vernacular theology. This is the only manuscript also 
treating the Eucharist, which at first sight appears to be a short treatise but 
could have been taken from a sermon or a letter of Dominici. 
24. Ms. 2627 
Paper, 15 th century, 205 x 145 mm. This manuscript is of female Bridgettine 
provenance: it was owned by Sister Cecilia who was an Abbess at the 
Paradiso double monastery in Florence "Questo libro 6 di suora Cicilia da 
Diacceto indegna badessa del Paradiso" (fol. 158v). It contains vernacular 
reportationes of Giordano's sermon on penance (fols. 57r-66r) alongside: 
Jacopone da Todi treatises, sayings, and laude; letters between Suor 
Costanza Ciaparelli and other Bridgettine sisters and Feo Belcari ; 80 Bernard of 
Clairvaux's teaching on the four steps of charity. 
Bibliography., Delcorno, Per Fedizione, 99-100; Delcorno, Medieval Preaching, 
511; lacopone; Guasti; Moreni; Tenneroni, 16. 
Comments: The letter of Suor Costanza Ciaperelli to Feo Belcari on the 
occasion of the death of his daughter has been edited by Guasti. Guasti also 
gives her biographical details: Sour Costanza Ciaparelli was a daughter of a 
"consigliere del Comune ", and a "pinzochera di Santo Agostino" affiliated with 
79 According to Nirit Ben-Aryeh this manuscript contains seven sermons by Giovanni 
Dominici in fols. 175r-219r. See Nirit Ben-Aryeh, Renaissance Florence in the Rhetoric 
of Two Popular Preachers (Turnhout: Brepols, 2001), 220. Delcorno, Repertorium, to 
which Nirit refers as her source in 220 fn. 2, considers these sermons to be 
anonymous rather than by Dominici. According to Delcorno the six sermons in 
Riccardiana 2105, fols. 175r-204v belong to Giordano da Pisa, and more specifically 
he identifies them as the Lenten sermons 1305-1306 for first Sunday in Lent (175r- 
182v), Monday of third week in Lent (1 83r-1 87v), Passion Thursday (1 87v-1 91 v), and 
three sermons for Holy Tuesday (191 v-204v). These six sermons have been edited by 
Delcorno in his Quaresimale fiorentino. From my examination of the manuscript, there 
are letters by Dominici in other folios, but I agree with Delcorno's attribution to 
Giordano da Pisa for the six sermons in fols. 175r-204v. 
80 Ms. Riccardiana 1303 (see below) also contains works by Feo Belcari. For a 
bibliography on Feo Belcari (1410-1484) see M. Marti, "Belcari, Feo", in Dizionarid 




81 The content of this manuscript of explicit female 
provenance highlights the literary relationships between Bridgettine sisters 
and the laity. 
Jacopo Passavanti 
Firenze, Biblioteca Nazionale Centrale 
1. Ms. Pallatino 85 (96 -E5.7.53) 
Paper, 15 th century, 220 x 148 mm. This manuscript has explicit female 
provenance: "Monache di s[ancto domeni]cho in Fiorenza" [Sisters of Saint 
Dominic, in Florence]. This manuscript was probably owned by the house of 
Dominican sisters in Florence, known as San Jacopo di Ripoli, which became 
a famous printing house. 82 The manuscript contains two major vernacular 
treatises: Passavanti's Specchio di vera penitenza (up to the fourth distinction) 
and Domenico Cavalca's Specchio di croce. It also includes various short 
exempla and a vita of Saint Juliana in the vernacular. 
Bibliography Auzzas, 269; Bartoli, 82; Brucker, 47; Cavalca; di Pierro, 141; 
Gentile, 82; Lenardon, xxix; Kaeppeli, 1,309; Kaeppeli, 11,334; Mazzatinti, X, 
109. 
Comment Because this manuscript has explicit female provenance, its 
content provides valuable information for women's learning in the Middle 
Ages. Moreover, it confirms that where one finds vernacular sermons written 
alongside female centred narratives, a female audience is often implicit. 
2. Ms. Pallatino 95 (330 - E. 5.5.10) 
Paper, 14-15 th century, 288 x 215 mm. The early provenance of this 
manuscript is unknown, but in 1583 it was owned by Piero di Simone del 
Nero. 83 It contains Passavanti's vernacular Specchio with numerous 
marginalia. This manuscript is the basis for the 1725 edition of Passavanti's 
Specchio. 
81 Pinzochera, mantellata, bizoca, vestita were terms used to describe a religious 
laywoman. See Chapter Four. 
82 Gill, "Women and the Production" (1994), 71-72. On the women of San Jacopo di 
Ripoli see Benvenuti Papi "In castro poenitentiae" (1990), 629. 
8' See Negri for the del Nero family in Florence. 
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Bibliography: Auzzas, 269; Bartoli, 88-89; di Pierro, 139-141; Gentile, 88-89; 
Lenardon, xxix; Kaeppeli, 11,334; Passavanti (1725), Rossi, 29. 
3. Ms. 11.111.251 
Paper, 15 th century, 295 x 210 mm. The provenance of this manuscript is the 
Rinuccini fam ily. 84 It contains a vernacular treatise on the confession of mortal 
sins written by the Dominican Bishop, Antonino da Firenze, and the fifth 
distinction from Passavanti's vernacular Specchio, which discusses 
confession as the second part of sacramental penance. " 
Bibliography: Auzzas, 269; di Pierro, 143; Kaeppeli, 11,334; Mazzatinti, 11,19. 
Comment: According to Suor Giustina Niccolini, chronicler of the female 
monastery of the Murate, a member of the Rinuccini family, Austina, became 
abbess of the Murate . 
86Giustina Niccolini also records that the Dominican 
bishop Antonino had a close relationship with the abbess and the nuns of her 
monastery. " 
4. Ms. ILIV. 57 
Paper, 14-15 th century, 285 x 200mm. This book was owned by the Bridgettine 
sisters. Its early provenance is recorded "questo libro e delle suore et 
convento del monasterio del Paradiso" [this book belongs to the sisters and 
convent of the monastery of Paradiso] (fol. 161v). The Bridgettine monastery 
of Paradiso had been aggregated to the Conservatorio di Bonifazio and later 
suppressed with a papal bull by Clement X11.88 So, this manuscript was 
acquired by the Florentine Servites of SS. Annunziata in 1780 from the 
Conservatorio di Bonifazio, and subsequently acquired from the Servites in 
84 See Negri for the Rinuccini family in Florence. 
85 For a study on Antonino da Firenze see Peter Howard, Beyond the Written Word. - 
Preaching and Theology in the Florence of Archbishop Antoninus, 1427-1459 
(Firenze: 01schki, 1995). This manuscript is not included in Howard's book. 
86 K. J. P. Lowe, Nuns' Chronicles and Convent Culture in Renaissance and Counter- 
Reformation Italy (Cambridge: Cambridge University Press, 2003), 231. 
87 Ibid., 230. 
88 The Florentine Bridgettine house of Santa Maria in Paradiso was a double 
monastery, founded in 1367 according to di Pierro; in 1394 according to Bridget 
Morris, St Birgitta of Sweden (Woodbridge: Boydell, 1999), 170. In any case it was 
one of the first to be founded outside Sweden. By papal decrees, this house was first 
aggregated to the conservatorio and then suppressed in 1796 (di Pierro, 142 fn. 2). 
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1809. The manuscript contains in vernacular: Passavanti's Specchio (fols. 1r- 
153v), Volgarizzamento de/ simbolo di S. Atanasio, and omelia di Origene on 
Mary Magdalen. 
Bibliography: Auzzas, 269; Bartoli, Simbolo; di Pierro, 141-145; Lenardon, 
xxix; Kaeppeli, 11,334; Mazzatinti, X, 109. 
Comment: This manuscript has explicit female Bridgettine provenance. Once 
again, it contains vernacular sermon literature alongside a female centred 
narrative. 
S. Ms. II. IV. 59 (Magi. XXXV. 100) 
Paper, 15th century, 283 x 193 mm. The explicit provenance is the Florentine 
It 89 female house known as convento delle Murate" (fol. 130v). In 1424, the 
community of women known as Murate "was regularised into an observant 
Benedictine convent". 90 This manuscript contains Passavanti's Specchid 
without his treatise on dreams and was one of the sources for the 1863 edition 
of Passavanti's Specchio. 
Bibliography., Auzzas, 269; Brucker, 47; di Pierro, 143; Lenardon, xxix; 
Kaeppeli, 11,334; Mazzatinti, X, 109: Passavanti (1863), iii. 
Comment: This codex was owned by women and probably copied by a 
woman. The existence of a consistent scriptorium in the convent of the Murate 
is testified in their chronicle. 9' Polidori suggested that one of the sisters from 
the "convento delle Murate" may have copied this manuscript of Passavanti's 
Specchio. Polidori affirms that it was "well known" that medieval women 
transcribed manuscripts. 92 Women's work as scribes may have been "well 
known" in the nineteenth century, when Polidori wrote his introduction to the 
edition of Passavanti's Specchio, but women's important contribution to the 
89 For studies on the history of this Florentine female house see Giampaolo Trotta, Le 
murate (Florence: Edizioni comune aperto, 1999); Weddle Saundra, Enclosing Le 
Murate, Ph. D. dissertation (Cornell University, 1997); Lowe, Nuns'Chronicles (2003). 
90 Lowe, Nuns'Chronicles (2003), 261. 
91 Ibid., 289-290. For a study on the Murate's scriptorium in Florence see ibid, 288- 
299. 
92 "8 noto come ne' tempi anteriori alla stampa, non solamente gli uomini, ma ancora 
le donne attendessero alla trascrizione dei codici", Polidori's introduction to Passavanti 
(1863), iii. Polidori cites Mauro Sarti, De claris Archigymnasii Bononiensis 
professoribus (Bologna, 1769), 1,186, as a source for examples of married and 
unmarried women who worked as scribes, ibid., fn. 1. 
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transmission and dissemination of vernacular theology in medieval Italy is yet 
to be widely recognised. 
Firenze, Biblioteca Mediceo-Laurenziana 
6. Ms. Ashburnham 418 
Paper, 15 th century, 205 x 145 mm. This is the only manuscript explicitly 
provenanced from a secular parish in the diocese of Florence. It was owned 
by the church of Sant'Andrea a Gricignano of the people of St. Lorenzo. "Hic 
liber est Ecclesiae sancti Andreae a Gricignano Plebatus S. Lounrentfi Burgi" 
(fol. III r. ) It contains Passavanti's vernacular Specchio with some corrections 
in the margins. 
Bibliography. Auzzas, 268; di Pierro, 148-150; Kaeppeli, 11,334; Lenardon, 
xxix. 
7. Ms. Pluteo XXVII. 2 
Paper, 15 th century, 276 x 205 mm. The provenance of this manuscript is 
unknown. It contains Passavanti's vernacular Specchid della vera penitenza 
(fols. 1-175) alongside instructions for confession and an act of contrition in 
the vernacular. It also includes a list of cases of sacramental penance to be 
referred to bishops and to the pope written in Latin. Finally it includes prayers 
for the Crucifix written in the vernacular and prayers for Saint Sebastian 
written in Latin. 
Bibliography., Auzzas, 268; Bandini, V; di Pierro, 147; Kaeppeli, 11,334; 
Lenardon, xxix; Leopoldi, V, 4. 
Comments: This manuscript contains Latin and vernacular texts, so it 
expected its readers to have knowledge of both languages. The inclusion of 
canonical cases of sacramental penance to be referred to the higher 
ecclestical hierarchies, i. e., bishop and pope, suggests that it was read by 
confessors. 
8. Ms. San Marco 459 
Very fine vellum, 15 th century, 275 x 185 mm. This manuscript was owned by 
the Dominican convent of San Marco, in Florence. It contains two Latin books: 
Passavanti's Theosophia and his Mystica theologia, the latter of which is 
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incomplete. The initials in the first folio of the two books are inhabited and 
decorated in gold, and there are numerous marginalia. 
Bibliography: Auzzas, 263 fn. 3; Brucker, 45; Kaeppeli, Passavanti; Pomaro, 
319; Rossi. 
Comments: This manuscript is significant because the work contained therein 
is the Latin version of Passavanti's Specchio. 93 Theosophia et Mystica 
theologia is also the title of one of the manuscripts recorded in the fifteenth- 
century catalogue of Santa Maria Novella's conventual library, published by 
Pomaro, and recorded as extant at the Biblioteca Nazionale Centrale of 
Florence. The content of this manuscript is particularly relevant for a 
comparative understanding of Latin and vernacular theology. I will return to 
this manuscript in the following chapter. 
Fire. nze, Biblioteca Riccardiana 
9. Ms. 357 
Paper, 15 th century, 220 x 150 mm. The provenance of this manuscript is 
explicitly female, the owner was a mantellata of the Augustinian Order. A 
dated dedication reads: 
MCCCCLXVII a di XXVII di feraio, madona Catalina dala Luna prese I'abito di 
sancta Monica in sancto Barnaba in presentia de tuto el cunvento e tute le 
mantelate, e io frate Nicolao da Fivezano, priore del dicto convento l'o 
recevuta, ea fata la profesione como s'usa per I'altre. 
On 27 February 1467, Lady Catalina de Luna took the habit of Saint Monica in 
the church of Saint Barnaba in the presence of the entire convent and all the 
mantellate, and 1, friar Nicolao da Fivezano of the said convent, received her, 
after she made her profession as is customary. 
The codex contains Passavanti's vernacular treatise on dreams from his 
Specchid (fols. 86r-101r) alongside other Latin and vernacular texts. These 
include a mass for the visitation of Mary and Elizabeth and a modus recipiendi 
mantellates ordinis s. Augustini in Latin. One also reads: lauds to the Blessed 
Virgin Mary; an epistle of Bernard of Clairvaux; Antonino da Firenze's 
93 Passavanti's authorship was suggested by Kaeppeli on the basis of the date of 
death of the author, recorded at the codex "hic liber quia auctoris vita deficit anno do. 
MCCCLVII di XV mensis Junii" [15 June 1357]. Rossi has confirmed that Passavanti is 
the author in a philological study which compares the Latin manuscript against 
Passavanti's vernacular Specchio. See Rossi, 34-35 for a summary of contents. 
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Confessionale; a treatise on vices; and a regola della donne vestite secondo 
Pordine di sancto Agostino in the vernacular. ' 
Bibliography: Auzzas, 269; De Robertis & Miriello; di Pierro, 143-144; 
Kaeppeli, 11,334; Lenardon, xxix. 
Comments: The female provenance of this manuscript is explicit. The 
inclusion of Latin texts alongside the vernacular suggests that Catalina dala 
Luna could read both languages. 
10. Ms. 1277 (case study) 
Paper, 15 th century, 285 x 205 mm. This manuscript also has explicit female 
provenance "A uso di suor Maria Lapini in Ripoli" [For the use of sister Maria 
Lapini in San Jacopo Ripoli] (fol. di guardia lllv). It contains Passavanti's 
vernacular Specchio alongside other vernacular sermons and translations. 
These include: a sermon to the sisters of San Gaggio preached by the 
Augustinian Mastro Francesco d'Antonio, an exposition on the Salve Regina 
and miracles of the Virgin Mary. It is written in single columns, with marginalia. 
Bibliography. ý Auzzas, 268; Auzzas & Delcorno, 609; Brucker, 47; di Pierro, 
144; Kaeppeli, 11,334; Lenardon, xxix; Morpurgo, 337. 
Comments: This manuscript has explicit female provenance and contains 
female centred narratives. It will be examined further below as a case study. 
11. Ms. 1303 
Paper, 15 th century, 290 x 205 mm. The provenance of this manuscript is 
unknown. It contains various texts alongside Passavanti's vernacular 
Specchid. These vernacular texts include: lauds, one of which was written by 
Feo Belcari for Catherine da Siena; a rule for confessions and capital sins; a 
disputation amongst twelve masters of Paris; a treatise on the grace of the 
mass; and letters of St. Catherine of Siena. 94 In the margin below the lauda to 
Saint Catherine by Feo Belcari are recorded instructions on how to sing 
16 chantasi come tanta mitizia e tanto amore" [to be sang with much sadness 
and much love] (fol. 45r). 
Bibliography: Auzzas, 269; di Pierro, 144-145; Kaeppeli, 11,334; Morpurgo, 
371-372. 
94 Catherine of Siena, The Letters, ed. and trans. by Noffke (2000-2001), 2 vols. 
104 
Comments: I suggest that the prevalence of women protagonists points to a 
female audience. 
12. Ms. 1335 
Vellum, 14-15 th century, 285 x 210 mm. The provenance of this manuscript is 
unknown. It contains Passavanti's vernacular Specchio up to the third 
distinction alongside vernacular letters written to women by Antonino da 
Firenze. 95 The initials are decorated in alternate blue and yellow, capital letters 
are touched in yellow. There are frequent marginalia. The Specchio in this 
manuscript has been the principal source for Lenardon's edition. 
Bibliography. Auzzas, 269; di Pierro, 145; Kaeppeli, 11,334; Lenardon, xxix- 
xxx; Morpurgo, 395-396; Passavanti (1925); Pini, 184-185. 
Comments: The provenance of this manuscript is not recorded but I suggest 
implicit female provenance because it includes letters addressed to women. 
13. Ms. 1389 
Paper, 15 th century, 280 x 210 mm. Its early provenance is unknown because 
the names of the writer and early owner have been erased. In the sixteenth 
century its ownership was recorded "di maestro Antonio ... et amicorum" 
[belongs to Maestro Antonio ... and his friends]. It contains 
Passavanti's 
vernacular Specchio. 
Bibliography. Auzzas, 268,283-287; di Pierro, 146; Morpurgo, 434; De 
Robertis & Miriello, 39; Kaeppeli, 11,334. 
14. Ms. 1676 
Vellum, 15 th century, 245 x 175 mm. Time constraints have prevented me from 
examining this manuscript in situ, so I refer to the description in Morpurgo. The 
provenance of this vernacular manuscript is not recorded. It mainly consists of 
an anonymous vernacular collection of lives of female and male saints. But, it 
also contains a sermon for Holy Thursday; readings for other liturgical feasts; 
and an exemplum from Passavanti's Specchid (fols. 204r-205r). 
Bibliography: Auzzas, 269; Kaeppeli, 11,334; Morpurgo, 624-626. 
95 For a bibliography of Bishop Antonino's letters see Howard, Beyond the Written 
Word (1995), 264. 
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Comments: This manuscript may not be particularly significant from a 
perspective of dissemination and reception of the Specchio because it has 
extracted only one exemplum in isolation of the text. Nonetheless, the 
arrangement of the readings reveals that saints' lives, sermons, and exempla 
in the vernacular were considered kindred sources of vernacular theology. 
Case studies 
In the first part I have described manuscripts consulted in Florentine public 
libraries. The total number of manuscripts analysed above is fifty-one (fifty of 
which in situ): thirteen manuscripts contain Jacopo da Varazze, twenty-four 
contain Giordano, and fourteen contain Passavanti's texts. From these, I have 
chosen three manuscripts to present as case studies. Because my main 
interest is in female audiences, and Jacopo da Varazze's manuscripts were all 
owned by males, I have chosen my case studies from Giordano da Pisa's and 
Passavanti's manuscripts. Within this parameter, the quantity of available 
sources has determined the proportion of case studies, so one case treats a 
codex with Passavanti's Specchio and two cases are dedicated to 
manuscripts with Giordano's reportationes. 
My choice of case studies has therefore focused on manuscripts that 
contain vernacular and a variety of sources. Some significant differences 
between Latin and vernacular will be summarised in my conclusion, but I wish 
to highlight that while Latin model sermons by Jacopo da Varazze are 
generally the single element in a manuscript, most vernacular codices 
(Giordano and Passavanti) contain different material. This is helpful, because 
other vernacular theology collected alongside vernacular sermon literature 
often offers an insight into the reception and dissemination of sermons written 
in the vernacular. The collection of materials within one codex suggests the 
interests of its readers and writers. I believe that the emerging patterns of 
contents and the protagonists of narratives collected alongside vernacular 
sermons often allow for the attribution of implicit female provenance to 
manuscripts. 
Vernacular theology in general and vernacular sermons in particular 
can be studied as sources for women learning and teaching in late medieval 
Florence. Correspondingly, Latin sermons are potential sources for learning 
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about a Latin religious culture which was representative of monastic and 
scholastic theological traditions. However, a distinction does not correspond to 
a division, not least because every Latin literate person in medieval Europe 
probably knew at least one vernacular language. 
Firenze, Biblioteca Riccardiana, Ms. 1277 
This is a codex whose provenance is explicitly female: according to its 
dedication it was given to a Dominican of San Jacopo in Ripoli "Maria Lapini in 
Ripoli" (fol. di guardia Illv). The dedication of this codex confirms that it 
belonged to a woman; an explicit knowledge, which is implicitly reflected in its 
content. The Cronica di San Jacopo in Ripoli was written in the sixteenth 
century by the Dominican sister Fiammetta Frescobaldi (d. 1586) and 
expressly dedicated to the sisters and prioresses of the monastery "Alle molto 
1) 96 rev. de mie madri e sorelle . Future research on this text may reveal 
information on sister Maria Lapini. 
Ms. Riccardiana 1277 contains the whole of Passavanti's Specchio, 
which is one of the primary texts for this thesis, thus confirming that 
Passavanti's Specchio had a female audience; but I would like here to 
concentrate on the other sources. After Passavanti, one reads a vernacular 
sermon by the Augustinian Francesco d'Antonio; an exposition on the Salve 
Regina in the vernacular; and an incomplete collection of miracles of the Virgin 
Mary, also in the vernacular. 
The title of the sermon by Francesco d'Antonio (fols. 124r-129v) 
explicitly says that the sermon was written for women, and more precisely for 
the women of San Gaggio: "Predicatione [.. ] mandata afie suore di S. Gagio 11 
[Sermon [ 
... 
] sent to the sisters of Saint Gaggio] (fol. 124r). The author of this 
sermon, who also wrote in the vernacular the exposition on the Salve Regina 
which follows, was preacher and confessor for the women of San Gaggio, in 
Florence. 97 San Gaggio was also known as the monastery of Saint Catherine 
96 Florence, Archivio Santa Maria Novella, Ms. I. B. 66 (fol. 2r). A transcription of 
Fiammetta Frescobaldi's chronicle has been published in C. Longo, "Racconti 
d'armeni del Cinquecento", Archivum Fratrum Praedicatorum 71 (2001), 345-72 at 
362-66. See also http: //www. smn. it. 
97 This is how he is remembered in their Memoriarum: "MO Franc. d'Ant. florentino 
prese il governo spirituale di essere confessore et predicatore del nostro monasterio 
dopo el sopradetto M* Antonio, et con molta sollecitudine et desiderio della salute 
nostra s'affatic6 nelle confessioni, continue predicationi per insino all'anno 1474, nel 
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of Alexandria. Therefore, teaching addressed to one group of religious 
women, the Augustinians of San Gaggio, was then disseminated to another, 
the Dominicans of San Jacopo in Ripoli, which confirms the continuity of 
transmission of gendered narratives. 
Alongside these, the manuscript includes an anonymous collection of 
miracles of the Virgin Mary. 9' I would contend that these texts were also well 
suited to women and by implication suggest that Passavanti's Specchio was 
particularly read by women. My argument for female appreciation is not 
primarily because the intercessor of the miracles is Mary, a woman, but 
because the protagonists of the narrative are mainly women. 99 As evidence I 
will briefly summarise them and discuss one which is particularly relevant to 
this study. Each complete story is an individual chapter. In the first chapter we 
read a story reminiscent of the fables of Snow White and Cinderella, where 
the wicked step-mother is the envious queen who is killed at the end, while 
Mary is similar to the fairy godmother who grants wishes (fols 136r-139r). 
Other miracles include Mary's aid to an "indiscreet" abbess, to an adulterous 
woman, and to a woman married to a pagan. 100 
I wish to concentrate on the second miracle because it tells about 
preaching and audiences. According to its title, the story concerns a preacher: 
"come era uno santo huomo il quale andava predicando la parola di Did e 
confortando /a gente" [How a holy man was preaching the word of God and 
comforting people] (fol. 139v). The narrative is prima facie about a preacher; 
however, as we read on we discover that the protagonist is not the preacher, 
but his female audience (fols. 139v-141r). This is the longest and most 
developed story in the collection and is, to my knowledge, still unedited, so I 
qual tempo non manch6 da tutto quello che gli fu possibile per dare consolazione 
spirituale alle sue pecorelle, con le prediche, scrisse di molte epistole et begli trattati et 
maxime sopra el Salmo: Deus, Deus meus respice in me, etc., dove tratta 
mirabilmente della Passione di GesO Cristo. Et nelle sue mani 27 monache feciono la 
loro professione. " Memoriarum florentini monasterii S. Catharinae Virg. et Mart., alias 
S. Gagii, monialium Ord. N., fol. 177, in David Aurelius Perini. "de Florentia Fr. 
Franciscus Antonii", Bibliographia Augustiniana (Florence, 1931), 11,74. 
9'3 The collection is incomplete because the last chapter only records its title. 
99 A parallel is found in the popularity among women of Cavalca's 
deceptively titled 
Vite deSanti Padri. I will return to this text in Chapter Three. 
100 There are two stories with male protagonists: one is about an evil man saved 
by 
Mary's intercession, the other describes Mary's appearance to a hermit. 
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will summarise it and highlight its most relevant elements, concluding with my 
interpretation of its significance for my study. 10' 
A preacher, who had a reputation for holiness and miracles, was 
tricked by two men to meet a prostitute (meretrice) on the pretence of being 
needed for healing a seriously ill man. The holy preacher was not 
disheartened by the joke, he began instead to teach her the commandments 
and preach about the Last Judgement. After hearing that it would have been 
better if she had never been born because on the day of judgement she will 
have to give account for all the souls she had lost, the poor girl broke down in 
tears. She repented and, with great contrition, started crying out so loudly that 
all the other women ran up to see what was happening. The holy man grasped 
the opportunity, and to this large audience of prostitutes he went on to preach 
about the passion of Christ, the glory of the blessed, and the punishment of 
the damned. So now, instead of just one, all the prostitutes began to cry and 
there was an en masse contrition. 
Grande contritione et dolore intanto che cholla gratia di Dio tutte se 
deliberarono d'abbandonare el mondo et observare perfetta continentia et di 
stare sempre in aspra penitentia. Et tutte ben contrite et confessate, la 
richezza che loro avevano tutte le fecero dare a poveri di Cristo. Et in quel 
cattivo luogo fu edificata una bellissima chiesa ad acholiere della gloriosa 
vergine Maria nela quale tutte se rinchiusero sequitando la dotrina di quello 
santo huomo. (fol. 140r) 
The remorse and contrition were so great that, with the grace of God, all these 
women decided to abandon the world, observe perfect continence, and 
always live in harsh penance. So, once they were all duly contrite and 
confessed, they arranged to have all their wealth distributed to the poor of 
Christ. 102 And in that bad place was built a very beautiful church in honour of 
the glorious Virgin Mary, in which all the women enclosed themselves 
following the teachings of that holy man. 
The story continues informing us that the place became so holy as to receive 
many donations and be granted patronage from the noble and powerful men 
who placed their very beautiful daughters, who were very devout to the 
101 1 have not identified equivalent miracles in the collections of Caesarius of 
Heisterbach, The Dialogue on Miracles, trans. by H. von Scott and C. C. Swindon 
Bland (London: Routledge, 1929), 453-546; or The Middle English Miracles of the 
Virgin Mary, ed. by Beverly Boyd (San Marino: Huntington, 1964); or An Alphabet of 
Tales, ed. by Mary Macleod Banks (London: Early English Text Society, 
1904), 126-7. 
102 The Italian has humorous undertones. The equivalent of "they were all duly contrite 
and confessed" is "tutte ben contrite e confessate", which resonates of 
"tutte ben 
vestite e profumate" [they were all dolled up for a party]. 
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Blessed Virgin Mary, in this religious house. Even the daughter of Richard the 
Lion-heart came to live there! From this witty narrative, it is easy to see that 
the central characters are all women, even if most of the protagonists remain 
anonymous. "' 
An insight into contemporary Florentine history brings another flavour 
to the story. It would not have been unusual for lay women, sometimes known 
as convertite, to come to live together; these groups of women were 
sometimes welcoming ex-prostitutes or, as Katherine Gill suggests, clerical 
wives. "' Once again, we have a transmission of religious literature about 
anonymous women, from the Augustinian women of San Gaggio, to the 
Dominican women of Ripoli. Moreover, I suggest that because Passavanti's 
Specchio was collected alongside these texts, it was especially shared among 
women. 
Below is a detailed list of the contents of the manuscript with some 
extracts: 
i. fols. 1 r-1 23v. Jacopo Passavanti's Specchio della vera penitenza. 
ii. fols. 124r-129v. Preaching of Master Francesco dAntonid of the 
Augustinian hermits sent to the women of San Gaggio. This is a sermon 
on Jesus preaching at the Last Supper and is still unedited. I quote its 
opening lines and would like to draw attention to the feminine forms of 
the nouns used by the preacher to address his audience: 
"Adeum venimus et mansione apud eum facimus" (Johanis quarto decio 
capitulo). 105Queste parole proposte per fondamento del nostro dire. Dixe 
Yesu Cristo agli apostoli nel sermone che fece loro nell'ultima cena [ ... ] nelle 
103 This story has similarities with an account of the life of Robert of Arbrissel, a 
twelfth-century wandering preacher and founder of a double monastery at Fontevrault, 
in France. See Jacques Dalarun, Robert of Arbrissel, trans. by Bruce L. Venarde 
(Washington D. C.: The Catholic University of America Press, 2006), 82.1 thank Joyce 
Beelman for bringing this similarity to my attention. On Robert of Arbrissell see 
Rosalind Brooke, The Coming of the Friars (London: George Allen & Unwin, 1975), 
57-58. Penny Schine Gold, "Male/Female Cooperation: The Example of Fontevrault", 
in Distant Echoes, ed. by John Nichols and Lillian Shank (Kalamazoo: Cistercian 
Publications, 1984), 151-168. 
104 Gill, "Women and the Production" (1994), 66. On the Florentine convertite see 
Benvenuti Papi, "In castro poenitentiae" (1990), 578-581,624-626. 
105 This verse is a paraphrase from Christ's sermon at the Passover meal "In 
domo 
Patris mei mansiones multa sunt", John 14: 2 in the Vulgata.. 
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quali parole et allore et ciaschecluno fede/e xtiana manisfesto la gratiosa 
unione che el benigno Signore col'anima fedele (fol. 124r). 106 
"We come to God and we make a home in his mansion" (John: chapter 14). 
These words are the introductory foundation for our tale. Jesus Christ said to 
the apostles in the sermon he gave them at the Last Supper [ ... ] and with these words, to them and to each faithful Christian woman, Christ manifested 
the gratuitous union of the benevolent God with the faithful soul. 
iii. fols. 130v-135r. Bernard of Clairvaux's exposition on the Salve Regina, 
translated into vernacular by Master Francesco dAntonio of the 
Augustinian hermits (same author as sermon above). 
iv. fols. 136r-145v. An anonymous collection of the Miracles of the Virgin.. 
In summary, Biblioteca Riccardiana Ms. 1277 has an explicitly female 
Dominican provenance. This provenance and ownership is reflected in its 
content: a vernacular sermon written for the women of San Gaggio by their 
confessor; and a collection of the miracles of the Virgin Mary well suited to 
women who often feature as protagonists. The inclusion of Passavanti's 
Specchid in this collection therefore points to the popularity of his text amongst 
women; i. e., its gendered status. Moreover, because these texts belonged to 
Dominican women and contained sermons originally written for Augustinian 
women, the implication is that these texts were disseminated for learning 
amongst women. 
Firenze, Biblioteca Riccardiana, Ms. 1338 
Giordano's reportationes are copied in this manuscript which has expressed 
female provenance and writing hand. This is one of four manuscripts of stated 
Bridgettine origins: three contain Giordano's reportationes, while one 
manuscript contains Passavanti's Specchio. 107 Was there a close relationship 
between the Bridgettines and the Dominicans? Bridget of Sweden (d. 1373) 
was the foundress of the Bridgettine order. Bridget's influence on the 
Dominicans of Santa Maria Novella has been demonstrated by Nirit Ben- 
Aryeh's study of the nativity frescos in Santa Maria Novella. 108 This is 
106 My italics. 
107 Firenze, Biblioteca Nazionale Centrale Ms. IIAV. 57; Ricc. 1345; Ricc. 2627. 
10'3 Nirit Ben-Aryeh, "The images of Saint Birgitta of Sweden in Santa Maria Novella in 
Florence", Renaissance Studies 18 (2004), 509-526. 
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supported by Fra Angelico's painting of Bridget of Sweden kneeling beside the 
Virgin Mary, visible in the nativity fresco of one of the private cells of the male 
Dominican convent of San Marco, in Florence. The manuscript in this case 
study suggests the influence was mutual, and additional sources demonstrate 
close relationships between Bridgettines and Dominican women. 
The Bridgettine monastery of S. Salvatore, founded by Messer Antonio 
degli Alberti in 1390 and known as Santa Brigida al Paradiso, was situated 
close to the house for Dominican women of San Jacopo di Ripoli. 109 The 
Bridgettine house in Florence, the first to be founded outside Sweden, was 
and remained a double monastery. 110 Bridget of Sweden was inspirational for 
at least one Dominican prioress, Chiara Gambacorta da Pisa (d. 1419), knew 
Bridget's confessor and commissioned preaching and works of art in her 
honour. Chiara Gambacorta maintained such a close relationship with the 
Bridgettines in Florence that it was said she considered joining them. "' At 
least one other Dominican laywoman, Domenica da Paradiso (d. 1553), found 
a model for imitation in Bridget of Sweden; Domenica had spent some time in 
the convent of Paradiso and preached in her honour. 112 Domenica da 
Paradiso also maintained correspondence with the Dominican house of San 
Jacopo di Ripoli. Another connection among many of the women named in 
this chapter - Bridget of Sweden, Villana de' Botti, Chiara Gambacorta, and 
Domenica da Paradiso - is their manifest devotion to Saint Catherine of 
Alexandria. 
All texts in this manuscript are in Florentine vernacular and many are 
translations from classical Latin texts. Sometimes the names of the translators 
are noted, and this manuscript includes a short discussion on the qualities of 
good translations from Latin to vernacular (fol. 63r). 113 The content of this 
109 The previous case study came from S. Jacopo di Ripoli. 
110 1 thank S. Borgehammar for bringing this to my attention. For a study of the history 
of the Bridgettine monastery in Florence see Hans Cnattingius, Studies in the Order of 
St Bridget of Sweden (Stockholm: Almquist and Wiksell, 1963), 29-38. 
111 Ann M. Roberts, Thiara Gambacorta of Pisa as Patroness of the Arts", in Creative 
Women (1993), 120-155 at 139. Cnattingius, Studies in the Order (1963), 33 fn 1. 
112 Domenica da Paradiso, / sermoni di Domenica da Paradiso, ed. by Rita Librandi 
and Adriana Valerio (Florence: SISMEL, 1999), xvi, lxxvii, lxxxvii and sermon 
ix, 127- 
141. 
113 were the Bridgettines also translators? See below (viii) for transcription from the 
incipit. 
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manuscript, which was copied by Suor Raffaella, is particularly revealing of the 
breadth of learning of the Florentine Bridgettine sisters. The Bridgettines were 
keen collectors of educational texts from a variety of sources. The importance 
of vernacular learning was not exceptional to the Bridgettine sisters in 
Florence; for instance, the Bridgettine house of Syon has the largest female 
library of extant medieval manuscripts in England. 114 Recently, Rosanna 
Miriello has published a catalogue of eighty-one manuscripts extant from the 
Bridgettine library of the Paradiso. 1 15 
This codex includes side by side vernacular translations of Aesop's 
Fables; sayings by ancient philosophers and biblical writers; a treatise on 
rhetoric written by a secular lawyer; and translations of the Psalms. Alongside 
these there are also vernacular texts written by friars. With such a variety of 
educational sources, it is still possible to highlight three running themes: first, 
penitential theology; second, the importance of learning; third, the centrality of 
the vernacular for the education of Bridgettines. The importance of learning in 
the vernacular is evidenced by the variety of classical Latin texts that have 
been translated, such as Augustine's City of God, Aesop's Fables, or the 
rhetorical treatise by Albertano da Brescia. The importance of learning in 
general is further highlighted in some of the explicits. Penitential devotion is 
visible from the choice of contents such as the translation of the penitential 
Psalms, or the two sermons by Giordano da Pisa which consider how time is 
regained through penance and represent Christ on the cross in analogy with 
learning. Below is a detailed description of the contents of this manuscript, 
including some relevant extracts. 
i. fols. 1 r-4r. Augustine's City of God, book two. 
fols. 4v-1 9r. The sayings of Friar Egidio, third companion of St. Francis 
of Assisi, on the following topics: vices and virtues; faith; humility; the 
fear of God; patience; prayer; contempt for the word; chastity; 
temptations; penance; prudence; useful and useless preaching; good 
114 For a list of their manuscripts see Bell, What Nuns Read (1995), 171-205. 
115 Rosanna Miriello, / manoscritti del Monastero del Paradiso di Firenze (Florence: 
SISMEL, 2007). 1 was aware of the imminent publication of Miriello's book while 
writing this thesis, however, due to its very recent publication, I have 
been unable to 
consult it. Nonetheless I have referred above to the description of 
this manuscript in 
De Robertis and Miriello, / manoscritti datati (1999). 
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and bad speaking; perseverance; true religion; memory of death; index 
on fol. 4v. 
iii. fols. 19r-1 9v. Letter of Lentuolo describing the features of Christ. 
iv. fols. 19v-24v. Albertano da Brescia. Treatise On speaking and silence. 
V. fols. 25r-48r. An anthology of Sayings of the philosophers and saints. I 
quote from the explicit: 
Qui finiscono li detti di molti savi filosofi, tra quali sono Aristotele; Socrate; Platone; Pittagora; Tullio; Seneca; Diogine; di Salomone; di santo Agostino; di 
santo Gregorio; di santo Girolamo; di santo Lucha; di Boezio e di molti altri 
santi e savi; li quali si chiamano li versi de fioretti de savi antichi detti per loro 
per nostro amaestramento. Deo gratias. Amen amen. (fol. 48r) 
Here ends the saying of many wise philosophers, which include Aristotle [ ... ] Boethius and many other saints and wise people; these are called the 
anthology of the sages of old, which were told for our learning. 
Vi. fol. 48v. A short poem on The seven vices as the seven daughters of 
the devil. 
vii. fols. 49r-61 v. Aesop's Fables. 
Viii. fols. 63r-68v. Seven penitential Psalms translated by brother Matteo. 
The incipit describes the characteristics of good translations, thereby 
guaranteeing the quality of this translation: 
Sefte salmi penitenziali choll'aiutorio di nostro Signore sono traslati e 
chomposti in parlare volgare, da frate Matteo [ ... ] Chaschuno traslatore sellui sia peritissimo huorno non dee trasferire la litteratura sempre di parola in 
parola, pure che quello che buono per gramaticha a suo modo non suona 
buono ne bene trasferetto acquel modo per volgare. Sicche, sello 
transfferitore espertissimo de trasferire le chose della leftera sifattemente per 
volgare chelle suon in bene all'orecchie e allo'ntellecto. (fol. 63r) 
Seven penitential Psalms which were translated and composed in the 
vernacular by brother Matteo with the help of our Lord [ ... ] An expert translator does not always need to translate word by word, because that which sounds 
good in Latin does not read well if translated word by word in the vernacular. 
The translation from Latin to vernacular by an expert translator will satisfy the 
ears as well as the intellect. 
ix. fols. 68v-69r. Admonition of St. Anselm to a dying friar. 
X. fols. 69r-72r. Giordano da Pisa preaching on 20 October 1303. Thema 
"Redemitte tempus quam dies malis". 
A fols. 72r-74v. Giordano da Pisa preaching on the cross. I quote its 
opening: 
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Dicono i santi che chome il mastro va in la chatedra ad amaestrare la 
sapienza ed aprire i libri, chosi Cristo salendo in su la croce ci amestro d'ogni 
sapienza. (Implicit, fol. 72r) 
The sages tells us that Christ taught us every wisdom when he rose to the 
cross, just like a master who goes up to his cathedra to teach wisdom and 
open books. 
For Giordano, Christ's raising to the cross is parallel to the master 
walking up to his cathedra; in other words, by analogy, the cross is the 
teaching chair of Christ and, through teaching, one becomes Christ- 
like. ' 16 
xii. fols. 74v-81 r. History of the vengeance of Christ. 
xiii. fols. 83r-96r. Arrighetto di Settimello's three books in verse translated 
from Latin. 
xiv. fols. 100r-102v. Poems by Domenico Cavalca. 
xv. fols. 1 02v- 1 03v. Sayings of the saints and doctors. 
xvi. fols. 104r-1 05v. Sermons of Bernard of Clairvaux. 
xvii. Concludes with the same poem as Ricc. 1345 written by Sister Raffaella. 
In summary, Biblioteca Riccardiana Ms. 1338 was copied by a woman 
(Suor Raffaella) for the Bridgettine sisters. It has explicit female provenance, 
production and readership. Moreover, the inclusion of sermons by the 
Dominican Giordano da Pisa strengthens the already established connections 
between Bridgettines and Dominican women and men in Florence; whilst the 
inclusion of Giordano's reportationes further testifies to their popularity 
amongst women. The manuscript also reveals the sheer breath of vernacular 
learning, as evidenced by the variety of classical philosophical, literary, biblical 
and theological texts copied for the Florentine Bridgettine sisters. Finally, it 
underlines the importance of penance and the centrality and vernacular 
theology to those women. 
116 Medieval teaching chairs (cathedra) were raised above the students. In Modern 
Italian, cattedra signifies both an institutional university chair, and the desk of a 
teacher. So, the teacher sits at the cattedra, and a student is called to the cattedra to 
be examined. Likewise, the places where the students sit are called banchi, as the 
pews in a church are called banchi. Therefore the Italian language has maintained a 
symbolic association between the church and the schools as places for learning. 
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Firenze, Biblioteca Nazionale Centrale, Ms. 11. IV-167 
The last case study is one of the few vernacular manuscripts in vellum 
amongst many paper codices. In many cases the choice of vellum rather than 
paper in the fourteenth and fifteenth centuries demonstrates wealthier 
sponsors and audiences, as it was for the male Dominican library of Santa 
Maria Novella who owned this manuscript. This manuscript has explicit 
provenance from the Dominicans of Santa Maria Novella. It was already 
recorded in the fifteenth-century catalogue of Santa Maria Novella's library, 
where it was copied and remained until 1809. After this date, it came into the 
possession of the Magliabecchi Library, now part of the National Library of 
Florence (Firenze, Biblioteca Nazionale Centrale). 
This manuscript contains a Latin vita of Villana de' Botti and forty 
reportationes of sermons preached by Giordano in Santa Maria Novella in the 
evenings; one sermon for each evening of Lent starting from 7 March 1304. 
The thema of every sermon preached by Giordano is the first verse of the 
book of Genesis "In principio creavit Deus celum et terram". 117 1 will expand on 
the Latin vita of Viilana de' Botti in Chapter Four. Giordano's reportationes 
from this manuscript were edited by Moreni in 1830, with the title Prediche 
sulla Genesi. Starting from creation, Giordano spends most subsequent 
evening preaching on angelology. These evening sermons would have been 
preached in addition to the daily sermons based on the Dominican liturgy fixed 
by Humbert of Romans-118 
The size of this manuscript is close to a contemporary A4 paper, thus it 
is far from the traditional vademecum size of manuals for itinerant preachers. 
Indeed the vast majority of manuscripts containing Giordano's preaching are 
this size, which suggests they were likely to be held in libraries rather than 
carried around, and that they were more likely to have been read in communal 
liturgies, studied at a desk, or read at a lectionary. 
Both parts of the codex appear to have been written by the same 
person. 119 The Latin vita is unlikely to have been a later addition to fill in blank 
pages of the manuscript, but it was probably the intention of the scribe to 
117 For thema of these sermons see Delcorno, Per Pedizione (1964), 44-47. 
118 See Appendix A of this thesis. 
119 Delcorno, Per Pedizione (1964), 44. 
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include a hagiographical text alongside a collection of vernacular sermons. 
Moreover, the collection of hagiography together with preaching suggests they 
were both educational sources. Because the vita of Villana de' Botti is written 
in Latin, while the reportationes of Giordano's preaching are in the vernacular, 
the intended audience would have been familiar with both languages. I will 
present the vita of Villana in some detail in Chapter Four; nonetheless I wish 
to highlight that she was a Dominican laywoman with strong links to Santa 
Maria Novella, and that she was connected with lay and religious women and 
men in the city of Florence. 
The fifteenth-century catalogue of Santa Maria Novella's conventual 
library can be interpreted as a still frame of Dominican learning in later 
medieval Florence; so, I want to focus on the relevance, understanding, and 
use of this particular manuscript. 120 Three significant aspects are to be 
recorded: the shelf where this manuscript was preserved; i. e., its classification 
within the learning material; the import of copying and preserving a manuscript 
which contained vernacular reportationes for the use of the Dominican friars, 
bearing in mind that Dominican friars were Latin literate; and last but not least, 
the significance of finding a vita alongside preachable texts. 121 1 will examine 
these in detail. 
First, the physical location of this manuscript in the medieval 
conventual library. The fifteenth-century library catalogue shows that 
manuscripts were shelved in thematic order. 122 That is to say, sermons; lives 
of Dominican saints; vernacular reportationes; and letters were shelved 
alongside each other; in other words, Latin and vernacular sermons, saints' 
lives, and letters were associated by a thematic classification. 123 So, for 
instance, the vitae of Thomas Aquinas, Catherine of Siena, and Peter Martyr 
were shelved alongside sermones de festis and de tempore. 
124 Likewise, the 
vita of Villana de' Botti was collected in a manuscript with Giordano's 
120 Pomaro, "Censimento dei manoscritti" (1982), 333. Pomaro has published the 
library catalogue from the Dominican manuscript, Firenze, Biblioteca Nazionale 
Centrale, Conventi Soppressi F. 6.294. 
121 See Chapter One in this thesis for Dominican education. 
122 "Sermones" "Predicationes ... in vulgari", - 
"Epistola" and "Legende". Pomaro 
"Censimento" (ý 982), 332-334. 
123 Ibid., 333. 
124 Ibid., 332-333. 
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de mortuis". 125 This suggests that the friars considered saints' 
lives and sermons to be thematically analogous sources of theological 
learning. Similarly, the 1338 catalogue from the library of the University of 
Paris, shows that sermons; saints' lives; and "fibri in gaffico"[vernacular books] 
were classified as "theologia" . 
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Second, the recording of vernacular preaching within the conventual 
library's catalogue indicates that the friars were collecting and reading 
vernacular theology. Giordano's reportationes are not the only vernacular texts 
in the conventual library; even if vernacular is the exception rather than the 
norm. The exception of texts written in the vernacular in a mainly Latin library 
is demonstrated by the annotations of the librarian; he annotates a 
distinguishing language for manuscripts written in the vernacular, but does not 
refer to the language of those written in Latin. 127 Nonetheless, the Dominican 
friars of Santa Maria Novella engaged with vernacular theology. Other 
vernacular texts recorded in the library include sermons by Savonarola; 128 
Gregory's Moralia; Pliny's Natural History; 129 the Bible; 130 and Joannes Karoli's 
131 Expositio offitii mortuorum [Exposition for the office for the dead] . 
Joannes 
Karoli was master at the Dominican convent when the catalogue was 
compiled, and he was the author of Villana's vita which will be explored in 
detail in Chapter Four. 
Last but not least, this manuscript contains the Latin vita of a 
Florentine woman, Villana de' Botti, alongside vernacular reportationes of 
Giordano's vernacular sermons. The library's medieval catalogue shows that 
the manuscript remained in the ownership of the friars. The choice of Latin for 
the vita indicates the text was initially aimed at the Latin literate friars. 
125 Ibid., 333. 
126 Histoire des bibliothdques frangaises, vol. 1. Les Bibliothdques m6di6vales, du We 
sidcle d 1530, ed. by Andr6 Vernet (Paris : ýditions du Cercle de la Librairie - 
Promod6s, 1989), 385. 
127 "in vulgarf or "vulgarem". Pomaro, "Censimento" (1982), 333,339,342-344,347, 
350. 
1213 Ibid., 347. 
129 Ibid., 343. 
130 Ibid., 340. 
131 Ibid., 339. 
118 
Moreover, this shows an engagement of Dominican friars with women and an 
interest in female audiences. The transmission of vernacular theology was 
prevalent among women, but not exclusive to them. The friars engaged with 
Florentine women, and vernacular theology was the language of their 
conversation. It is important to remember that Giordano da Pisa, whose 
vernacular reportationes are recorded in the first part (fols. lra-74va), 
preached and lectured at Santa Maria Novella at the beginning of the 
fourteenth century. Also, the author of the Latin vita found at the end of the 
manuscript (fols. 74vb-78va) was a Dominican master from the same convent. 
So, there was a sense of community which included local friars and 
laywomen. 
The following is the content of the manuscript: 
fols. 1 r-74v. Reportationes of Giordano's da Pisa collations given in 
Florence for the evenings of Lent 1304 on the first verse of the book of 
Genesis. 
fols. 74v-78v. Vita Beate Villane de Florentia copied in Latin by Friar 
Giovanni Karoli, and dated in his explicit 9 August 1452. 
In summary, Biblioteca Nazionale Centrale Ms. 11. IV. 167 contains 
forty reportationes of sermons by Giordano da Pisa, preached and written in 
the vernacular; and next to it is the vita of Villana de' Botti, written in Latin. 
Because this manuscript belonged to the friars of Santa Maria Novella, it 
shows that vernacular theology was not confined to the laity, but was also part 
of the educative process of the friars in the convent. The inclusion of 
hagiography contributes to the distinctive shape of vernacular theology; whilst 
the inclusion of the two languages confirms that some audiences read both. 
Overview 
Over the course of my research in Florentine public libraries I have examined 
a total of fifty-one manuscripts of late medieval Dominican sermon 
literature 
(fifty of which in situ). The total number comprises twenty-four manuscripts 
which contain Giordano da Pisa; fourteen which contain 
Jacopo Passavanti 
(thirteen in situ); and thirteen which contain Jacopo da Varazze. A summary of 
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the fifty manuscripts consulted in situ, showing a statistical analysis of the 
differences in provenance and languages for each author is found in Appendix 
D, at the end of this thesis. 
A comparative analysis of the provenance of these manuscripts 
reveals a considerable difference between the Latin and the vernacular. 
Significantly, manuscripts of Jacopo da Varazze's Latin model sermons are 
nearly always attributed to male religious institutions, mostly Benedictines and 
some Franciscans. 132 Also, Jacopo da Varazze's manuscripts are mostly 
produced in vellum and are sometimes illuminated, thus having higher 
aesthetical and monetary values than vernacular ones. Vernacular 
manuscripts are mostly written on paper and with little or no decorations, 
which suggests that vernacular texts were produced for poorer audiences and 
primarily for their learning value. 
The manuscripts containing Jacopo da Varazze's Latin model sermons 
are generally not collated with other material. On the other hand, the 
vernacular written sermons of Jacopo Passavanti and Giordano da Pisa often 
appear alongside other texts. Among the other sources of vernacular theology 
collected with vernacular sermon, the following are noteworthy for their 
recurrence: numerous female hagiographies; treatises by Domenico Cavalca; 
Mariology; and penitential theology. Some manuscripts include translations of 
texts which are classics of Latin education. Some of the manuscripts 
containing Passavanti and Giordano also include short liturgical texts, either in 
the vernacular or in Latin. The presence of Latin alongside the vernacular 
suggests that some religious audiences could read both languages. 
It may not be surprising that Jacopo da Varazze's manuscripts of 
model sermons were owned by male monastic and Franciscan libraries if one 
considers that most public preachers were men. 133 The vast majority of Latin 
132 it is revealing that most manuscripts of Jacopo da Varazze come from monastic 
rather than mendicant libraries. The favour shown by monastic libraries in the 
reception of Jacopo da Varazze's texts confirms the monastic characteristics of his 
writings, which have been described in Chapter One. 
133 For examples of women preachers see Women Preachers and Prophets, ed. 
by 
Beverly Mayne Kienzle and Pamela J. Walker (London: University of California Press, 
1998). Women preachers in late medieval Italy with extant sermon collections include: 
Umilt6 da Faenza (1226-1310), Caterina Vegri [or Vigri] da Bologna (1413-1463), 
Tommasina Fieschi da Genova (ca. 1448-1534), and Domenica da Paradiso (1473- 
1553). For their published sermons see, / sermoni di Umiltil da Faenza, ed. by Adele 
Simonetti (Spoleto: CISAM, 1995); Caterina de'Vigri, I sermoni (Bologna: Barghigiani, 
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model sermons by Jacopo da Varazze are explicitly from male monasteries 
and convents. On the other hand, the provenance of vernacular manuscripts 
often goes unrecorded, but crucially, where provenance of vernacular codices 
containing vernacular sermons is written down, it shows that in most cases 
vernacular manuscripts were owned by women. 
In addition, if my suggestion that manuscripts written mainly in the 
vernacular, which privilege women protagonists - such as lives of saintly 
women often collected with Mariology - show an implicit female provenance, 
approximately one-half of Jacopo Passavanti and Giordano da Pisa's 
manuscripts have female provenance. This would still leave a number of 
vernacular manuscripts of unknown provenance. Nonetheless, on the basis 
that women formed the majority of explicit provenance of vernacular codices, it 
is probable that some of the remainders would have been owned by women. 
Therefore, I suggest that women formed the majority of the audience of 
Florentine manuscripts containing sermons by Jacopo Passavanti and 
Giordano da Pisa written in vernacular. 
The most relevant findings from my analysis of the Florentine 
manuscripts can be summarised in five points. First, Jacopo da Varazze's 
Latin manuscripts were always attributed to male religious institutions, mainly 
monastic but also mendicant. On the other hand, Passavanti and Giordano's 
vernacular manuscripts were largely owned and sometimes written by women. 
Second, if we consider that Jacopo da Varazze's extant model sermons are 
among the most numerous throughout Europe, it is significant that, in 
Florence, the number of extant manuscripts of vernacular theology by 
Passavanti and Giordano is greater than the number of Jacopo da Varazze's 
manuscripts. This reflects the popularity of Florentine vernacular sermons and 
vernacular teaching in late medieval Florence, and may manifest a 
geographical differentiation of religious learning. 134 Third, Latin works 
sometimes appear alongside vernacular ones, which suggests that some 
1999), printed from a manuscript edited by Paolo Casanova in 1605; / sermoni di 
Domenica da Paradiso, ed. by Librandi and Valerio (1999); Le "substantie" dei 
sermoni e delle visioni di Domenica da Paradiso, ed. by Rosa Piro (Florence: 
SISMEL, 
2004). On Tommasina Fieschi see S. Mostaccio, Osservanza vissuta, osservanza 
insegnata (Florence: Olschki, 1999), 125-48. 
134 For instance, Kaeppeli's bibliography confirms this as most of Jacopo da Varazze's 
Latin model sermons are in northern European libraries, which could be an 
indication 
of geographical spread. 
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audiences could read both languages. Fourth, there are two privileged genres 
alongside vernacular sermon literature: one is penitential, the other is 
vernacular vitae, prevalently with female protagonists. Fifth, pedagogical texts 
alongside vernacular sermons point to a high level of theological education 
among the literary audience of Dominican vernacular sermons, a literary 
audience which was largely composed of women. 
The above five points can be summised in the significant role of late 
medieval religious women for the transmission, dissemination, and formation 
of vernacular theology. Religious women in late medieval Italy not only owned 
many texts of vernacular theology, but also copied them and requested them 
to be written. Such were the cases shown above: for instance, letters by 
Giovanni Dominici addressed to women; the request by women for the 
vernacular Expositions on the Gospels; the copies of manuscripts made by 
women such as Suor Raffaella, Suor Lisabetta de Masini, and Suor Ismeralda 
degl'Arighi for other religious women; 135 or texts written by the women 
themselves such as the letters of Catherine of Siena, and the Sermone 
angelico written by Bridget of Sweden for Bridgettine sisters. Dominican 
vernacular sermons are often collected with the above examples of vernacular 
theology. 
In summary, Florentine manuscripts show that vernacular texts derived 
from Dominican vernacular sermons, such as Giordano da Pisa's 
reportationes and Jacopo Passavanti's Specchid della vera penitenza, were 
mostly of female provenance and were often collected alongside female 
centred narratives. Italian vernacular sermons are great indicators of female 
readership. The female centred narratives alongside vernacular sermons 
offered female models for education. Therefore, I argue that vernacular written 
sermons, and more generally vernacular theology, are privileged sources for 
learning about women's education and theology in the later Middle Ages. 
Moreover, I suggest that we should consider the possibility that female models 
were desired by the women themselves rather than imposed from male 
dominated ecclesiastical hierarchies. I will return to this point at the conclusion 
of the following chapter. Florentine medieval women owned, copied, wrote and 
read Dominican sermons in the vernacular; in other words, women 
had a 
135 Namely, for the Bridgettine sisters of the Paradiso and Suor Antonia dellOpere of 
Santa Lucia. 
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formative role in the dissemination and reception of Jacopo Passavanti and 
Giordano da Pisa's vernacular written sermons. 
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Chapter Three: Dominican reading, seeing, and believing 
In the previous chapter, I have studied the dissemination and reception of 
written sermons in the vernacular by the Dominican friars Jacopo Passavanti 
and Giordano da Pisa in comparison with Latin model sermons by Jacopo da 
Varazze. This demonstrated the formative roles of women in the flourishing of 
vernacular written sermons as a source of vernacular theology in late 
medieval Italy. This chapter begins with a study of the contents of vernacular 
teachings by Dominican friars and is supported by an evaluation of Florentine 
frescoes. First, I analyse the content of Passavanti's Specchio which focuses 
on the learning and teaching of vernacular theology, which he names "divine 
science" .1 To my knowledge, this is the first study of Passavanti's discussion 
on divine science. Earlier studies of the Specchio have concentrated on 
philological evaluations, studies of exempla, and generally focused on the 
section on penance, considering it alongside other confessors' manuals. 2 This 
section aims to understand the differences between Latin and vernacular 
theology. Second, I consider a vernacular hagiography written by Domenico 
Cavalca, a contemporary Dominican author whose popularity among female 
audiences, as we will see, has already been established. The study of 
Cavalca's hagiography further informs the evidence for transmission of 
vernacular sermons among women. Third, Florentine frescoes with Dominican 
motifs are examined as sources of visual culture, helpful for understanding the 
visibility and relevance of female audiences. The consideration of 
representations of women in a contemporary Dominican hagiography and 
visible from Florentine frescos supports evidence of the marked visibility and 
importance of female audiences highlighted in the previous chapter. At the 
end of this chapter, Chapters Two and Three are brought together for a 
cumulative conclusion. 
1 "Si puote intendere per la scienzia divina quella scienza per 
la quale Nomo sa le 
cose divine. " Passavanti, Specchio (1863), 277. My italics. 
2 See Chapter One for details of these studies and a translation from the table of 
contents of the Specchio. 
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Divine science 
As shown in Chapter Two, Passavanti's unpublished manuscript, San Marco 
459, contains the Latin version of his vernacular Specchio della vera 
penitenza. But the Latin version is no mere translation of the vernacular, or 
vice versa, because they differ not only in language but also in content. For 
instance, the notions of grace and free-will in relation to the sacrament of 
penance is treated at greater length in the Latin Theosophia. 3 Conversely, 
questions on the frequency of confession are more developed in the 
4 vernacular Specchio. The difference between the Latin and the vernacular 
texts by Passavanti is significant because it confirms the findings of scholars 
such as Bernard McGinn, Herbert Grundmann, Joseph Quint, and Kurt Ruh. 5 
These experts of German mysticism have emphasized that 
the explosion of religious writing in the vernacular was not just a case of 
simple translation, but was a complex and still inadequately studied creation 
of new theological and linguistic possibilities. 6 
The following exposition is a small contribution towards understanding the 
complexities of vernacular theology, a field of studies which still yields many 
unexplored resources. 
Ms. San Marco 459 comprises two Latin books by Passavanti: first, the 
Theosophia and second, the Mystica theologia. Theosophia et mistica 
theologia is also the title of a manuscript recorded in the fifteenth-century 
catalogue of Santa Maria Novella's library, and recorded as extant in Firenze, 
7 Biblioteca Nazionale Centrale in the twentieth century. A future study of the 
3 The greater analysis of grace in the Theosophia is noted by Giancarlo Rossi, "La 
'redazione latina' dello Specchid della vera penitenza", Studi di Mologia italiana 49 
(1991), 29-58 at 52; "Altro tema su cui occorre soffermarsi 6 quello della grazia, che le 
due opere affrontano con diversa ampiezza". The Theosophia treats grace and free- 
will in chapters 30-35; ibid., 35. 
4 Parts of the Specchid, Distinction 5, Chapter 6, have no equivalent in the 
Theosophia; ibid., 48. 
5 Bernard McGinn, Meister Eckhart and the Beguine Mystics (New York: Continuum, 
1994), 7 fn. 12. 
6 Ibid., 7. 
7 G. Pomaro, "Censimento dei manoscritti della Biblioteca di S. Maria Novella, Part II: 
Sec. XV-XVI", in Memorie Domenicane 13 (1982), 203-353 at 319. Pomaro, 
"Censimento" contains an edition of Santa Maria Novella's library catalogue dated 
1489 (Firenze, Biblioteca, Nazionale Centrale, Conventi Soppressi F. VI. 294). 
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content of this manuscript - Biblioteca Nazionale Centrale, Conventi 
Soppressi C. 4.1080 - against Ms. San Marco 459, held at the Biblioteca 
Medideo-Laurenziana, could reveal if these two manuscripts contain the same 
text, and perhaps bring to light a hitherto undiscovered source of Passavanti's 
Latin text. 8 
The second book in Ms. San Marco 459 is incomplete, none the less it 
sufficiently shows that penance is a ladder towards mystical union with God: 
Mystica theologia is described as "sapientia unitiva" and the three elements of 
penance (contrition, confession, and satisfaction) are considered three steps 
towards union with God. I will return to penance later, nonetheless this 
underlines the importance of penance in Passavanti's theology. 
The first book in this codex, the Theosophia, is the most relevant to 
this section as it provides a comparison with Passavanti's vernacular 
Specchid. Passavanti's Theosophia is principally an elaboration of divine 
science "theosophia id est sapientia dei, vel scientia" [theosophia means 
divine wisdom, or science] (fol. 2r); a divine science which Passavanti also 
discusses in the vernacular Specchio. Divine science is not an oxymoron 
because science, from the Latin scientia, was a synonym of knowledge, rather 
than a contemporary understanding which contrasts sciences from the 
humanities. Passavanti's understanding of divine science therefore is to be 
read in a medieval context; likewise contextualisation and awareness of 
difference are keys for reading medieval texts. 
Is there any difference between divine science in the vernacular and 
divine science in Latin? I will show that Passavanti distinguishes between 
clerical learning in Latin and lay learning in the vernacular, and demonstrate 
that theology, more precisely vernacular theology, is available and advocated 
for all. It is noteworthy that Passavanti perceives different audiences and 
different uses for Latin and vernacular texts and that this distinction does not 
preclude access to theological learning for non-clerical audiences not 
educated in Latin. As a starting point, it is revealing that the title of 
Passavanti's Latin treatise is Theosophia, i. e. God's wisdom, rather than 
Theologia. God's eternal wisdom (theosophy) is discussed in Latin for a 
clerical audience educated in Latin, whereas the science by which humanity 
1 bid. 
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understands divine things (theology) is presented to all in the vernacular. So 
clerics study theosophy and the laity studies theology. Moreover, I suggest 
that for Passavanti, the language of universal learning is not Latin but the 
vernacular; Latin teaches theosophy to groups of Latin literate clerics; 
meanwhile vernacular theology has universal domain beyond the schools and 
convents of medieval Italy, yet it is limited in scope by its existing vocabulary. 
Moreover, as I will show below, medieval sermons show that semantic 
deficiencies affect not only the vernacular, but also the Latin language. 
Passavanti's Specchio mainly sought to answer the desire for 
theological learning of lay audiences: it was vernacular theology available to 
women and men. In his introduction to the Specchio, Passavanti asserted he 
had written in the vernacular at the request of devout people, and that he had 
written a Latin version for the literate cleric. 9 Later in his Specchio, Passavanti 
adopts Bernard of Clairvaux for discussing the steps of humility in vernacular 
and refers to his Latin treatise for lengthy arguments (distinzioni) according to 
Aquinas, Anselm, and John Cassian. 'O Passavanti's referral to his Latin 
treatise within a vernacular text suggests that Latin and vernacular audiences 
were not isolated. Passavanti did not dismiss a Latin literate readership for his 
Specchio; similarly, vernacular readers were exposed to Latin texts or, at the 
very least, to references to them. The Theosophia from Ms. San Marco 459 is 
still unedited, hence not easily accessible for detailed comparisons; 
meanwhile, the Specchio offers an insightful characterisation of vernacular 
theology within its section on the sciences. " 
Passavanti's Specchio illustrates three kinds of science: divine 
science, human science, and demonic science: "e' si truova iscienzia in tre 
modi. - ciod scienza divina, scienza umana, scienza diabolica". 12 After demonic 
science, Passavanti considers the science of dreams, but this is not included 
in his original distinction because the science of dreams (which includes 
visions) is not a science per se, but straddles across the divine, human and 
demonic sciences. I focus on his writing on divine science because it provides 
9 Passavanti, Specchid (1863), 7. See Chapter One in this thesis. 
10 Ibid., 241. 
"Michele Mulchahey said to be working on Passavanti's Theosophia; see Chapter 
One in this thesis. 
12 Passavanti, Specchio (1863), 276. 
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his motivations for the choice of vernacular or Latin and because it discusses 
learning and preaching. Moreover, this shows Passavanti's awareness of 
vernacular theology and helps us to discern its characteristics. 
Divine science is subdivided in two types: one is divine science in the 
sense of God's own knowledge; i. e., God's eternal knowledge of all things, 
also known as God's wisdom (theosophia); the other is divine science in the 
sense of human knowledge of divine things, which includes preaching, 
prophecy, Scriptures, teaching, and learning. 13 1 will expand on these later; 
here I focus on Passavanti's claim that only human knowledge of divine things 
is a topic suitable for writing in the vernacular: 
e di questa [scienza divina] non si conviene parlare qui, perch6 sono cose 
troppo profonde e sottili per gli laici, e non si potrebberc, ben dare ad 
intendere col nostro vol are, e richiederebbe troppo lunga scrittura, la quale q4ý 
voglio, s'io potr6 vietare. 
This is not the suitable place for discussing divine science [God's own 
knowledge] because these things are too profound and subtle for lay people; it 
would not be possible to explain them well with our vernacular, and it would 
require me to write at length, which I would like to avoid. 
Passavanti gives two main reasons for the unsuitability of the vernacular in 
writing about God's own knowledge: the arguments would be too lengthy and 
subtle for a lay audience, and their vernacular (his and his audience's) did not 
avail itself of a good vocabulary for expressing such subtlety. 15 We can find 
something to this effect also in Giordano's reportationes, where Giordano uses 
Latin words for making distinctiones within a vernacular sermon. '6 Indeed, the 
difficulty of transposing a doctrine formulated in Latin into vernacular is one of 
the topoi of Giordano's preaching. 17 Nonetheless, it is important to recognise 
Passavanti's assertion that divine science in the sense of human knowledge of 
divine things is necessary and suitable reading for a lay audience. " 
13 Ibid., 276-277. 
14 Ibid., 277. My italics. 
15 Ibid. 
16 See Chapter One. 
17 Delcorno (ed. ), Quaresimale fiorentino 1305-1306 (Florence: Sansoni, 1974), xci. 
Rosa Casapullo, // Medioevo (Bologna: 11 Mulino, 1999), 180. 
" See Passavanti, Specchio (1863), 276-295, for a discussion on divine science, 
which includes knowledge of Scriptures and obligations of studying and preaching. 
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Passavanti's discussion on divine science shows that theological learning is 
available to all those who share a common language - be it vernacular or 
Latin. This is the most important factor: differences in content between Latin 
and vernacular take into consideration the intended audience; but crucially, 
they are also determined by the limitations in their vocabulary, both the writer's 
own and the audience. '9 Moreover, the vernacular is not the only language 
with semantic deficiencies, as is demonstrated for instance by the inclusion of 
vernacular words, phrases, and proverbs within Latin model sermons by other 
20 medieval writers. I believe that vernacular sermons offered possibilities for 
developing a new language of vernacular theology. While himself a Latin 
literate cleric, vernacular is the language Passavanti shares with his 
contemporaries outside the Dominican schools. In the Specchio, Passavanti 
identifies with the vernacular language: he says "nostro volgare [our 
ji 21 vernacular] . Vernacular theology is the language of their conversation. 
The influence of medieval women in the formation of vernacular 
theology was hinted at by Herbert Grundmann: "out of a close contact 
between German Dominicans and religious women a vernacular literature 
arose from the very beginning. Py 22 According to McGinn vernacular mystical 
texts facilitated a new theological conversation between women and men. 23 
Conversational, in the sense of a mutual listening with openness to change 
and transformation is one of the characteristics of vernacular theology. This 
conversional character corresponds to Carolyn Muessig's definition of one of 
the scopes of vernacular theology: to facilitate "a 'community of discourse' 
wherein men and women, clerics and lay people shared their religious 
aspirations. PY24 A community of discourse requires a shared language, and in 
19 The Latin version is mentioned twice in the vernacular Specchio (1863), 6,241. 
20 For instance, Federico Visconti, Sermones, ed. by Nicole B6riou (Rome: Lole 
frangaise, 2001), 357,779; Ambrogio Sansedoni, Sermones de tempore, Ms. T. IV. 7, 
Siena, Biblioteca Comunale, fols. 85v and 125v. I thank Carlo Delcorno for bringing 
these and other examples to my attention. 
21 Passavanti, Specchio (1863), 277. 
22 Herbert Grundmann, Religious Movements in the Middle Ages (London: University 
of Notre Dame, 1995), 199; see also Chapter One in this thesis. 
23 McGinn, Meister Eckhart (1994), 8. 
24 Carolyn Muessig, "Communities of Discourse: Religious Authority and the Role of 
Holy Women in the Later Middle Ages", in Women's Life Experience in Medieval 
Writing, ed. by Anneke Mulder-Bakker and Liz McAvoy (Palgrave-Macmillan, 
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later medieval Italy the shared language outside the universities and convents 
was not Latin but the vernacular. As I have shown in the previous chapter, 
women were influential in a community of vernacular discourse and prominent 
in the transmission of Dominican vernacular sermons. Passavanti's 
description of divine science includes sermons, preaching, teaching, and 
learning. 
The following is an analytic synopsis of Passavanti's elaboration on 
divine science. According to Passavanti, divine science (in the sense of 
human knowledge of divine things) can be known in three non-exclusive ways: 
first, by God's revelation, i. e., prophecy; second, listening to masters and 
doctors; third, through study, which includes reading and meditation. The 
second method of learning divine science would include listening to preaching; 
and third way would also involve reading sermons and vernacular theology in 
general. Each method corresponds to three human dispositions, which are 
respectively: prayerfulness, humility and dedication. 25 Passavanti offers the 
prophet David as an example of prayerfulness and prophecy; Paul, Jerome, 
Augustine, and Aquinas are examples of humble learning from human 
teachers; and two saints of the Dominican order, Dominic and Peter Martyr, 
are examples of constant reading and meditation. Dominic's abstinence from 
wine for ten years is singled out by Passavanti as illustrative of his 
commitment to learning. Dominic, founder of the order, was a dedicated 
student of divine science, which he then preached while practising the "vita 
appostolica 11.26 Peter Martyr is portrayed as an equally dedicated student of 
"divina Scrittura". 27 At this point, it should be noted that a divine science learnt 
by dedicated reading and meditation has become synonymous with the 
Scriptures, and having studied and meditated on the Scriptures is a 
prerequisite for preaching. 
Passavanti dedicates much of his discussion on divine science to 
preachers, not without repeating that every Christian should know divine 
forthcoming). Muessig offers Angela da Foligno's Memorial as an example of 
"conversation with others". See Angela da Foligno, Complete Works, trans. by Paul 
Lachance (New York: Paulist Press, 1993). 
25 Passavanti, Specchio (1863), 277. 
26 Ibid. 
27 Ibid., 278. 
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science: "Ad avere questa scienza della divina Scrittura 6 tenuto ciascuno 
cristiano". All people must learn divine science, but especially those who have 
to teach others: the duty to study and know Scriptures well is imperative for 
masters, doctors, preachers, and priests. Lack of study renders a preacher 
inadequate to the task. Passavanti reprimands those who are very desirous to 
teach others, but without the patience to study first: 
Niuno prossurne di dirsi maestro di quanlunche vile arte, se in prima no la 
'mprende, ma della santa Scrittura, e del reggimento dell'anime, ch' 6 la 
maggiore arte che sia, ciascuno, quantunque si insofficiente, se ne fa maestro. 215 
Nobody presumes to call himself a teacher of any menial art, unless he has first 
been taught; but everybody, even if unprepared, is ready to make himself a 
teacher of holy Scriptures and spiritual guidance, which is the highest art of all. 
For Passavanti study is necessary to become a good preacher and counsellor, 
but it is not sufficient. A good preacher should also live righteously and teach 
by example. A preacher has to lead a good life so as not to bring shame and 
damage to the Church, and render his words ineffective. Authorities and 
Scriptures are given to demonstrate this point . 
29These include: proverbs such 
as "Doctor, cure yourself"; sayings by saints and philosophers; and the 
account of Jesus' cursing the unfruitful fig tree (Mark 11: 13-14), where 
Passavanti allegorically interprets the tree as the preacher, the leaves are the 
preacher's words, and the fruits are the preacher's actions; in other words, the 
preacher who speaks but does not act is like the fruitless fig tree cursed by 
Jesus. But above all, a good preacher must love God and the Scriptures so as 
to inflame his listeners with the same fire. 
Passavanti's language of fire and love, which will be encountered 
again in the Dominican vita of Villana de' Botti in Chapter Four, is reminiscent 
of a vernacular Laude by lacopone da Todi, and of a contemporary classic of 
English vernacular theology, Richard Rolle, Fire of Love . 
30 According to 
Nicholas Watson, Richard Rolle's texts were part of an innovative medieval 
28 Ibid., 280. 
29 Ibid., 281. 
30 lacopone da Todi, "0 iubelo de core, che fai cantar d'amore! ", in Laude, ed. by F. 
Mancini (Rome: Laterza, 1974), Lauda 9; Richard Rolle, The Fire of Love, trans. by 
Clifton Wolters (Harmondsworth: Penguin Books, 1981); Richard Rolle, The Fire of 
Love, trans. by Richard Misyn, 1920 at http: //www. ccel. org/ccel/rolle/fire. i. html. 
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tradition. 31 In late medieval Italy, Passavanti was one of the major exponents 
of a vernacular theological tradition that was influencing medieval Europe. 
Love and knowledge are not divorced in Passavanti's methodology, 
because love helps the preacher to avoid the sin of vainglory (vanagloria). 32 
The vice of vainglory is an important concern of Passavanti. I believe that his 
treatise on the sciences (including divine science) is a response to the vice of 
vainglory in parallel to his treatise on humility against the vice of pride. 33 In 
other words, the acquisition of knowledge and the recognition of its limitations 
are virtuous activities which function as cures to vainglory, just as humility is a 
virtue against the vice of pride. The view of restorative opposites was 
pervasive in medieval thought. 34 Passavanti's understanding of virtue as a 
remedy for vice was indebted to medieval medicine, whereby an illness, 
understood as an imbalance of elements and humours, could be cured by its 
opposite. 35 For Passavanti, learning is a virtue to practise against the sin of 
vainglory. This is probably one of the most important differences between 
Dominican and Franciscan medieval spiritualities: Dominicans understood 
learning as a virtue. 36 
31 Nicholas Watson, Richard Rolle and the Invention of Authority (Cambridge: 
Cambridge University Press, 1991), esp. 222-256; Nicholas Watson, "Censorship and 
Cultural Change in Late Medieval England", Speculum 70 (1995), 822-864 at 823 and 
831-832. 
" Passavanti, Specchio (1863), 281. 
33 For Passavanti on pride see Specchid (1863), 188-236; on humility, 237-259; on 
vainglory, 260-275; on the sciences, 276-355.1 have included his treatise on the 
interpretation of dreams within the sciences. 
34 it So, it turns our that we are evading virtue if we shun its opposite With humility 
we should be driving out pride. " Catherine of Siena, letter T252 to Pope Gregory XI, in 
The Letters of Catherine of Siena, ed. and trans. by Suzanne Noffke, (Tempe: Arizona 
Centre for Medieval and Renaissance Studies, 2001), vol. 2,269-273 at 270. In 
Dante's Commedia, the proud are forced to bow down humbly by the weight of 
massive rocks carried on their shoulder in order to be purified of their sins (Purgatorio, 
XI). 
35 Passavanti, Specchio (1863), 237. For an introduction to medieval medicine see 
Margaret Berger's edition of Hildegard of Bingen, On Natural Philosophy and Medicine 
(Cambridge: Brewer, 1999), 15-19. 
36 1 owe this insight to Carolyn Muessig. On Franciscan learning see 
Bert 
Roest, Franciscan Literature of Religious Instruction Before the Council of Trent 
(Leiden: Brill, 2004); and Roest, "Female Preaching in the Later Medieval Franciscan 
Tradition", Franciscan Studies 62 (2004), 119-154. 
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A study of the virtue of humility as opposite to and a remedy for pride is 
found in Aquinas's Summa Theologiae, 37 but Passavanti quotes from a 
commentary to Paul's letter to the Corinthians 
. 
38The most important source 
for Passavanti's teaching on vainglory in the Specchio is Gregory the Great's 
Moralia 
. 
39The allegory of a tree is used to explain that pride is the root of all 
vices, and vainglory in particular is its first fru it. 40 For Passavanti, as for 
Gregory, there are eight rather than seven vices; vainglory is the vice which is 
often subsumed into pride, thereby reducing the number from eight to seven. 
The prominence of humility and vainglory in Passavanti's writings is 
noteworthy for two reasons: because humility is a prerequisite for penance 
and because they both stem from a monastic tradition. For instance, 
Passavanti surnmarises and quotes Bernard of Clairvaux's writing on the 
twelve steps of humility "Dodici gradi dell'umilff' . 
4' Humility is a typically 
monastic virtue; likewise the term vainglory arises from a monastic tradition. 42 
Passavanti's warning to preachers mirrors those of the early monks: for the 
monastic schools, vainglory (cenodoxia) described the sin of the monk who 
sought praise from those around him ; 43 similarly, according to Passavanti, the 
preacher commits the sin of vainglory if his principal aim is to please his 
audience. 44 
37 For Aquinas on humility see Summa Theologiae, 2a2ae, q. 161. 
38 Passavanti, Specchio (1863), 226. Passavanti refers to Aquinas's question "Quid 
superbis, terra et cinis" in the "Somma". This question is not found in the Summa 
Theologiae, but in Thomas Aquinas, D. Pauli Apostoli epistolas commentaria, // ad 
Corinthos, Lectio 4 (Leodii, 1857) vol. 2,113. Also available online at hftp: H 
books. goog le. co. uk/books? id=Zq UCAAAAQAAJ&pg= PA1 13&dq=quid+superbis%3F+ 
aquinas. 
39Gregory the Great, Moralia in lob, ed. by Marci Adriaen, 3 vols. (Turnhout: Brepols, 
1979-85). Matthew Baasten, Pride According to Gregory the Great (Lewiston: Edwin 
Mellen Press, 1986). Pope Gregory I (ca. 540-604) was a Benedictine monk. 
40 Passavanti, Specchio (1863), 260. 
41 Ibid., 239-241. Bernard of Clairvaux, Twelve Steps of Humility and Pride and On 
Loving God, ed. by Halcyon C. Backhouse (London: Hodder and Stoughton, 1985); 
translated from De gradibus humilitatis et superbiae. Passavanti also refers to 
Bernard's writing on pride; see Specchid (1863), 200-202. 
42 Carla Casagrande and Silvana Vecchio, / sette vizi capitali (Torino: Einaudi, 2000), 
70 14. For the medieval development of the connotations of pride of vainglory see ibid., 
3-35. 
43 Ibid., 7, fn. 11,33. 
44 Passavanti, Specchid, 281. 
133 
I have shown that Passavanti concentrates on learning through study 
for the purpose of preaching and teaching others. Since public preaching was 
generally reserved to clerics, Passavanti's focus on the qualities of good 
preachers puts into doubt his earlier claim that his vernacular writings were 
intended for a lay audience. This apparent inconsistency can be interpreted in 
two non-exclusive ways: some clerics were not Latin literate and people other 
than clerics were teachers of divine science in the vernacular. For instance, 
it it 45 monks and nuns were known to preach in the cloister and in public . 
Medieval religious women may rarely have been encouraged to teach divine 
science in public, but they were often valued teachers and counsellors in more 
intimate settings. 46 
Passavanti now returns to his stated intended audience, and repeats 
more forcefully that everyone has to learn divine science: 
Non pure maestri e' predicatori c'hanno ammaestrare e insegnare altrui, 
debbono studiare d'avere la scienzia della divine Scrittura, ma eziandio gli 
altri, ciascuno secondo la condizione sua; imper6 che senza essa non si 
puote venire, a salvamento; ch'ella ci ammaestra di quello che noi dobbiamo 
credere; ella ci dimostra quello che 
47 
noi dobbiamo sperare; ella c'insegna 
come noi dobbiamo amare e operare. 
Masters and preachers who have to teach and educate others are not the only 
ones who ought to study in order to have the knowledge of divine Scripture, 
but also others, everyone according to his or her condition because there can 
be no salvation without it. Divine science teaches us what to believe; it 
demonstrates what we should hope for; and it shows us how to love and how 
to act. 
Here we have the telos and objects of divine knowledge. I have shown above 
that Passavanti defined the three methods of and three dispositions required 
for learning divine science. These are namely the methods of prophecy, 
45 For instance: Carolyn Muessig, "What is Medieval Monastic Preaching? ", in 
Medieval Monastic Preaching, ed. by Carolyn Muessig (Leiden: Brill, 1998), 3-18. 
46 See part two of Women Preachers and Prophets through Two Millennia of 
Christianity, ed. by Beverly Mayne Kienzle and Pamela J. Walker (London: University 
of California Press, 1998), 99-198; especially Beverly Mayne Kienzle, "The Prostitute 
Preacher", 99-113; Nicole 136riou, "The Right of Women to Give Religious Instruction 
in the Thirteenth Century", 134-145; and Carolyn Muessig, "Prophecy and Song", 146- 
158. For public and private teaching and preaching by lay Dominican women in 
medieval Italy see Maiju Lehmijoki-Gardner, Wordly Saints (Helsinki: Suomen 
Historiallinen Seura, 1999), 110-120.1 will return to women preaching below. 
47 Passavanti, Specchio (1863), 284-285. 
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listening, and study; and the dispositions of prayerfulness, humility, and 
dedication. The ultimate end (telos) of knowledge of divine science, 
understood here as knowledge of Scriptures, is salvation. The objects of 
divine knowledge are: faith (what to believe), hope (what we should hope), 
48 and love (how to love). The last element (how to love) is subtly different from 
the pedagogical aims of earlier scholastic Dominicans such as Aquinas and 
Ugo da Prato 
. 
49For Aquinas and Ugo da Prato the third element of knowledge 
necessary for salvation is how to act (ut sciat que debet agere) rather than 
how to love. 50 For Passavanti, the knowledge of Scriptures necessary to all is 
an ethical theology directed towards the practice of the virtues of faith, hope, 
and love. This is a vernacular theology which underlines personal and 
communal responsibility and does not differentiate between inwards and 
outwards, but is directed towards God, the self, and others. Crucially for the 
argument of this thesis, knowledge of vernacular theology is necessary for all 
people, women and men alike. According to Passavanti every Christian has a 
duty to learn vernacular theology and, in the later Middle Ages, Latin literate 
clerics were not its only teachers. 
Divine science, in the sense of human knowledge of divine things, is 
vernacular theology. The vernacular Specchio and the Latin Theosophia differ 
in language, audience, and content. I have analysed the difference in 
audience and underlined the difference in content between the vernacular and 
the Latin. Passavanti has described some of these differences in his 
Specchid. Giancarlo Rossi, who has studied the two texts in order to prove 
Passavanti's authorship of the Latin Theosophia, has hinted at others. " To my 
knowledge, a study of their relative contents from the prospective of difference 
has yet to be done. In future, an edition of Passavanti's Theosophia and a 
detailed comparative study of the Latin and the vernacular texts could offer a 
better understanding, not least to confirm what Passavanti says in the 
vernacular about Latin learning. 
48 Paul, 1 Cor. 13: 13. 
49For Aquinas and Ugo da Prato see Silvana Vecchio, "Le prediche e l'istruzione 
religiosa", in La predidazione dei frati dalla metci del 200 alla fine del 300 (Spoleto: 
CISAM, 1995), 301-335 at 305-306. 
50 Ibid., 306. 
51 See above, Rossi, "La'redazione latina"' (1991), 35,52. 
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Dual divine science 
Passavanti's twofold distinction of divine science into Latin theosophia and 
vernacular theologia can be contrasted with the twofold distinction of divine 
science by Thomas Aquinas. The difference between Passavanti and his 
better known Dominican confrere contextualises and brings Passavanti's 
thought into sharper focus. It shows Passavanti to be a formidable voice for 
vernacular theology and demonstrates that vernacular theology is an orthodox 
tradition of Christian learning which differed from its contemporary scholastic 
theology. 
For Aquinas, divine science is a synonym of theology "theologia 
sive scientia divina". 52 Similarly to Passavanti, Aquinas understands divine 
science as twofold. According to Rudi Te Velde "[t]he existence of a twofold 
discourse on God [i. e., divine science] in Thomas is one of the most striking 
features of his thought". 53 Aquinas understands divine science in his 
Exposition of Boethius de Trinitate as twofold "scientia divina est duplex" 
54 [divine science is twofold]. According to Te Velde, the twofold distinction 
within divine science relates to how theology is known: one is "in the light of 
natural reason" and the other is "in the light of divine revelation". 55 Te Velde 
argues for a more complex, Aristotelian reading of the structure of the Summa 
Theologiae than the exitus-redditus Platonist interpretation advanced by 
56 Chenu. Te Velde wants to show that Aquinas sought to establish divine 
science as a science above all others within Aristotelian categories of thought. 
I find Te Velde's methodology perplexing because after saying that the twofold 
distinction in the Expositio super Boethii is the "crux of the interpretation", he 
focuses on the Summa Theologiae because he considers it one of Aquinas's 
52 Thomas Aquinas, Expositio super Boethii de Trinitate, pars 3 q. 5 a. 4 co. 4. 
Available on line at hftp: //www. corpusthomisticum. org/cbt. html. See also Aquinas, The 
Division and Methods of the Sciences, trans. by Armand Maurer, 3d edition (Toronto: 
Pontifical Institute of Mediaeval Studies, 1963). 
53 Rudi Te Velde, Aquinas on God (Ashgate: Aldershot, 2006), 4. 
54 Ibid., 7 fn. 5. See Aquinas, Expositio super Boethii de Trinitate, pars 3 q. 5 a. 4 co. 
4. 
55 Te Velde, Aquinas (2006), 4. 
56 Ibid., 11-30. Te Velde is referring to M. D. Chenu, Towards Understanding Saint 
Thomas, trans. by Henry Regnery (Chicago, 1984). 
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most accomplished works of "metaphysical theology 11.57 Instead, I examine 
Aquinas's twofold distinction of divine science in the Exposition of Boethius de 
Trinitate. Aquinas writes: 
theologia sive scientia divina est duplex. Una, in qua considerantur res divinae 
non tarnquarn subiecturn scientiae, sed tarnquarn principia subiecti, et talis est 
theologia, quarn philosophi prosequuntur, quae alio nornine metaphysica 
dicitur. Alia vero, quae ipsas res divinas considerat propter se ipsas ut 
subiecturn scientiae et haec est theologia, quae in sacra Scriptura traditur. 58 
theology, or divine science, is twofold. There is one in which divine things are 
treated not as a subject of the science, but as the principles of the subject, 
and this type is the theology which is pursued by the philosphers and by 
another name is known as metaphysics. Another type of theology is that 
which considers divine things for their own sakes as the subject of science, 
and this is the type of theology which is taught in Sacred Scripture. 59 
Aquinas's twofold divine science in the Expositio is a theology distinguished 
between metaphysics and Scriptures, namely philosophical theology and 
biblical theology. As Aquinas is a major exponent of scholastic theology, it can 
be said that in a scholastic pedagogy, the first distinction of divine science is a 
philosophical theology concerned with God's being, which includes divine 
potency and agency. One of two scholastic understandings of divine science 
is a metaphysical discourse on God concerned with first principles; it is a 
divine science beyond physics, which includes all other sciences and is to be 
studied last, after learning the other sciences. 60 Crucially, metaphysical 
knowledge is an intellectual pursuit of divine science which requires a 
prolonged and costly learning curriculum. 
How does this differ from Passavanti's vernacular theology? 
Passavanti emphasises the necessity of good actions and spiritual 
understanding alongside intellectual rigour; moreover, in Passavanti, there is 
no mention of the Aristotelian category of metaphysics. Passavanti's twofold 
distinction of divine science is first, God's own knowledge, also known as 
God's eternal wisdom (theosophia) taught and learned by clerics in Latin; and 
57 Ibid., 4. 
58 Aquinas, Expositio super Boethii de Trinitate, pars 3 q. 5 a. 4 co. 4. 
59 Douglas C. Hall, The Trinity: An Analysis of St Thomas Aquinas' Expositio of the De 
Trinitate of Boethius (Leiden: Brill, 1982), 95, fn. 109. 
60 Aquinas, Expositio super Boethii de Trinitate, q 5. a. 1. 
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second, human knowledge of divine things taught and learnt by women and 
men in the vernacular and in Latin, which includes Scriptures. Passavanti's 
divine science in the Specchio has no concerns for metaphysics. On the other 
hand, if one were to apply Passavanti's distinctions to Aquinas's Summa 
Theologiae, I would suggest that the Ila pars, concerned with virtues and 
knowledge of divine things acted out towards salvation, can be understood as 
vernacular theology. 
Learning vernacular theology 
Carolyn Muessig has shown that two types of medieval theology can be 
associated with two principal modes of learning and teaching: one is the 
scholastic method of disputation and argumentation indebted to Aristotelian 
logic; the other is a dialogic understanding principally aimed at perfecting the 
self in relationship to God, which was essentially monastiC. 61 Scholastic and 
monastic theologies have coexisted, sometimes in conflict, and their 
differences have to some extent continued after vernacular theology grew 
among the streets and dwellings of medieval women and men. 62 Muessig has 
shown that monastic and scholastic theologies are different in their respective 
openness to the possibility of learning from women and from experience (or 
lack thereof). 
In the thirteenth and fourteenth centuries we find several women at the forefront 
of what constitutes part of a larger pedagogical alternative rooted in these 63 
concepts of monastic dialogue and spiritual counsel . 
Muessig's examples demonstrate that women had influence in monastic and 
vernacular theologies. This suggests that vernacular theology has its roots in a 
61 Muessig, "Communites of Discourse", forthcoming. 
62 On the conflict between monasticism and scholasticism see for instance, C. H. 
Lawrence, Medieval Monasticism, 2 nd edition (London: Longman, 1999), 142; Marcia 
Colish, "The Sentences Collection and the Education of Professional Theologians in 
the Twelfth Century", in The Intellectual Climate of the Early University, ed. by Nancy 
van Deusen (Kalamazoo: Medieval Institute, 1997), 1-26 at 2. 
63 Muessig, "Communites of Discourse", forthcoming. 
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monastic pedagogical tradition which considers experience and conversation 
with others as potentials for learning. 64 
Does Passavanti's understanding of vernacular theology, what he calls 
divine science in the sense of human knowledge of divine things, support this 
view? Passavanti was a Dominican, and Dominicans who studied in Paris are 
65 often assumed to be Aristotelian scholastics. Nonetheless, Passavanti's 
emphasis on the typically monastic virtue of humility and sin of vainglory, 
demonstrates that his vernacular theology was strongly influenced by a 
monastic tradition. Moreover, Passavanti's Specchio also explains the where, 
how, and why of learning vernacular theology. 66 Passavanti's answers to these 
questions are directly pertinent to Muessig's thesis. 
I will analyse Passavanti's position on these three questions: first, where 
to find divine science; second, how to search; and third, to what end. 
Passavanti sometimes asks these three questions in the positive and in the 
negative. It should be noted that Passavanti's use of the positive and negative 
is not in the vein of the statements and objections in Aquinas's Summa 
Theologiae; rather the positive answers are Passavanti's recommendations, 
while the negative answers reveal existing practices which he disapproved of. 
I read Passavanti in the context of difference between monastic and scholastic 
theology. 
Firstly: where does one find divine science? This question considers 
texts and their authors. According to Passavanti, there are two categories of 
appropriate readings: first, texts revealed by the Holy Spirit such as the 
Gospels and the writings of prophets and apostles, and second, books 
approved by the Church as written by holy doctors. Where does one not find 
it? Divine science is not learnt from books of philosophy and poetry, which are 
not inspired by the Holy Spirit. These books are to be avoided by all people 
with limited education, and are especially forbidden to clerics and other 
64 1 believe that a pedagogy which validates conversation and experience relates to an 
epistemology that values the particular. A vernacular theology open to learning from 
conversation and experience would seek primarily to understand change and effect 
transformation in relationship with God. This is also the task of historical theology. 
65 Although Muessig, "Communites of Discourse", has shown that some of the fiercest 
critics of the scholastic method, such as the Franciscan Ubertino da Casale (1259- 
1329) and the Augustinian Gentile da Foligno (d. 1348), had studied at the University 
of Paris. 
66 Passavanti, Specchio (1863), 285-295. 
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67 religious men and women. Does Passavanti reject all philosophy and poetry? 
Not quite; especially because in the Specchio he has adopted the authority of 
philosophers such as Boethius, Seneca, and Plato or classical poets and 
68 historians such as Terence, Valerius Maximus, and Themistocles. 
Nonetheless since philosophy and poetry are not included in the lists of 
recommended genres, I suggest that he objected to the reading of 
philosophers and poets as primary sources for divine knowledge. 69 Moreover, 
Passavanti's concern does not seem to be with the genre but with the author: 
divine science is found in the good teacher sanctioned by the Holy Spirit and 
approved by the Church. Such a view is largely in agreement with monastic 
learning. In addition, Passavanti expresses his concerns for poor translations 
of Scriptures which lack spiritual understanding (Fintimo e spirituale 
intendimento). As a solution, he pragmatically proposes a curriculum: 
alongside knowledge of the Bible, theology, and rhetoric, a good teacher must 
be well versed in the vernacular and have experience of God. 70 Ultimately, 
Passavanti seems to despair that these skills and experience could be found 
in one person; nonetheless, I underline that Passavanti's pedagogy includes 
the vernacular and experience. 
Second: how does one search for divine science? Expanding what he 
said earlier, Passavanti identifies three ways for searching and learning 
(cercare e imprendere) divine science: humbly, innocently, and with fervour. 71 
Firstly: how to search with humility. Learning with humility is accomplished in 
two ways: one is by asking God, the other is by asking a master. God gives 
his wisdom to those who ask, and masters teach through their writing and 
preaching. However, only few people receive God's wisdom by revelation, 
meanwhile learning through reading the masters and listening to preachers 
has a much broader scope. For this reason all people should read and study 
Scriptures, and show some gratitude for the teachings of the masters and 
67 Ibid., 285-286. 
68A study of Passavanti's authorities is beyond the scope of this thesis, nonetheless 
Aristotle does not loom large, if at all, in the Specchio. 
69 Philosophy and poetry are sources of human knowledge. 
70t, gli converrebbe ben sapere teologia, e delle Scritture santa avere esperta notizia; e 
essere rettorico e essercitato nel parlare volgare, e avere sentimento di Dio e spirito di 
santa divozione"; Passavanti, Specchio (1863), 289. 
71 Ibid. 
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doctors. 72 So, how does one not search for divine science with humility? To 
refuse the teaching of others while waiting for God's revelation would be 
contrary to h Urnility. 73 According to Passavanti, divine knowledge is not 
imposed but given to those who ask for it; moreover, one has to ask in order to 
learn, and asking for knowledge is a sign of humility in itself. Passavanti's 
argument resonates Augustine's in City of God, where Augustine argues that 
we have to seek learning and wisdom from sources other than ourselves. 74 
Secondly: how to search for divine science with innocence. Learning with 
innocence signifies searching while living a holy and just existence, i. e., 
without mortal sin. 75 How does one not search it with innocence? Those who 
learn the art of disputation and subtle argumentation, and know the Scriptures 
by heart, yet do not lead a good life, are unable to attain divine knowledge; 
this is because without innocence there can be no spiritual understanding. 
6 altra cosa d'avere scienzia di sapere disputare, contendere e quistionare con 
sottili argomenti, e avere in memoria le Scritture (ch6 ci6 puote avere qualunche 
grande peccatore chabbia lo 'ngegno e la memoria naturalmente buona, colla 
sollecitudine dello studio); e altra cosa 6 intrare nella midolla intime e agli occulti 
segreti collo spirituale intendimento e sentimento delle Scritture, che nol pu6 
fare se non Worno santo e spirituale. 76 
It is one thing to know how to make disputations, contentions and questions with 
subtle argumentations, and to memorise Scriptures (because, with solicitous 
study, this can be gained by any sinner who may have intelligence and good 
memory); it is quite another to enter into the intimate marrow of the hidden 
secrets of Scriptures with spiritual understanding and experience, which can 
only be done by holy and spiritual people. 
Therefore, knowledge of divine science includes lived experience and 
attainment of spiritual understanding, which are quite different from learning 
72 Ibid., 291. Gratefulness is also manifested with the payments of tithes to doctors 
and preachers. 
73 Ibid., 289-290. 
74 Augustine, De civitate Dei, Book XI, Ch. 25, "Si ergo natura nostra esset a nobis, 
profecto et nostram nos genuissemus sapientiam nec earn doctrina, id est aliunde 
discendo, percipere curaremus". Available online at http: //www. thelatinlibrary. com/ 
augustine/civl l. shtml. See also Augustine, City of God, trans. by Henry 
Bettenson 
(London: Penguin, 1984), 459. 
75 Passavanti, Specchio (1863), 293. To be living in mortal sin signifies being 
separated from God's grace. Sacramental penance restores the grace 
lost through 
mortal sin. 
76 Ibid., 293. 
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through the scholastic practices of disputation and argumentation. The notion 
of spiritual understanding has a long history, back to Origen, John Cassian, 
77 Eriugena, and is important to monastic exegesis. Thirdly: how to search with 
fervour. The third way of searching for divine science is to desire it 
passionately, which according to Passavanti means searching and longing for 
spiritual understanding with all one's heart. The contrary of fervour would be 
tepidity and lack of perseverance, which could easily arise due to the difficulty 
of the search. 713 In summary, divine knowledge is a constant desiring search 
for spiritual understanding which requires humility and good living. The 
scholastic method of learning is denounced because it is antithetical to 
hu Mility. 79 The importance of humility and spiritual understanding, underlines 
the links between vernacular and monastic theologies. Vernacular theology is 
a conversational pedagogy because humility requires one to listen to others, 
and it is experiential because it demands lived experience and longing. 
The third and final question is why should one learn divine science? 
Passavanti's answer explains the pedagogical aims of vernacular theology: 
ella'nsegna all'uomo conoscere sä medesimo e essere umile; conoscere Iddio, 
e amarlo, e obbedire a' suoi comandamenti;, conoscere la viltä delle cose 
terrene e temporali e corporali, e la loro instabilitä; conoscere la escellenzia 
delle cose spirituali e celestiali e eterne, e la lora nobiltä; e insegna queste 
amare e desiderare, e quelle spregiare e rifiutare. 80 
divine science teaches knowledge of oneself and humility; knowledge and love 
of God, and the respect of his law. It also teaches knowledge of the 
impermanence and wretchedness of temporal and corporeal things; and 
knowledge of the excellence and nobleness of spiritual and heavenly things. 
Finally, it teaches to love and desire the latter and to disdain and refuse the 
former. 
Humility is the result of knowing oneself and temporal things in a loving 
relationship with the eternal God. Through this, one is able to reach the 
ultimate goal of eternal life. Eternal life, i. e., salvation, is the ultimate aim of 
77 1 thank Beverly Mayne Kienzle for this insight. 
78 Ibid., 294. 
79 Passavanti ridiculed scholasticism also in an earlier exemplum, where a Parisian 
master of logic and philosophy compares the words of his fellow scholars 
to the 
croaking of frogs and crows: "/o lascio alle rane il gracidare e a' corvi 
il crocitare". 
Specchio, 43-45. 
80 Ibid., 294. 
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monastic, scholastic, and vernacular theologies; but they differ in their 
intermediate aims. In concordance with characteristics of monastic theology 
highlighted by Muessig above, the intermediate purpose of learning vernacular 
theology is to know the self in relationship with God. It should be noted that 
knowledge of the self is the first requisite, yet it is not sufficient; rather, 
vernacular theology teaches to know oneself, God, and others (temporal and 
corporeal as well as spiritual and heavenly things). The second part of 
Passavanti's pedagogical aims has the potential of a contemptus mundi 
growing from the awareness of the ephemeral against the eternal. But the 
knowledge of this difference is humility; the very knowledge of divine science 
is humility. Passavanti's saying that divine knowledge is humility repels 
Foucault's famous dictum that knowledge is power. 8' Humility is both the pre- 
requisite and the result of learning vernacular theology. 
For Passavanti, knowledge is humility; knowledge of the self as 
knowledge of one's fragility leads to humility, which is necessary for penance 
and for loving compassion. Similarly, Domenico Cavalca said: "ficonosci la tua 
fragilitci, e sappi avere compassione" [recognise your own frailty, so that you 
82 
may learn to have compassion]. The vernacular theology of Catherine of 
Siena (1347-1380) also associated knowledge of the self with the knowledge 
of God. Catherine wrote in a letter of advice to Pope Gregory XI: 
Panima che cognosce s6 medesima, s'umilia perocch6 non vede di che 
insuperbire; e nutrica in s6 il frutto dolce dell'ardentissima caritk cognoscendo 
in su& la smisurata bont; ý di Dio. 83 
the soul which knows herself, humbles herself because she sees nothing to 
boast about; and learning to recognise in herself the goodness of God, 
nurtures in herself the fruits of God's ardent love. 
81 1 thank Marcus Pound for this insight. 
82 Domenico Cavalca, / frutti della lingua, ed. by Giovanni Bottari (Milano: Silvestri, 
1837), ch. XXX, 258. Domenico Cavalca, was a contemporary Dominican friar from 
the convent of Santa Caterina in Pisa. For an introduction to Domenico Cavalca see 
Chapter One, section on Giordano da Pisa. I will return to Cavalca below. 
83 Alfonso Capecelatro, Storia di S. Caterina da Siena e del papato del suo tempo 
(Florence: Barbera Bianchi, 1858), 114; available online at http: 
Hbooks. google. com/books? id=idkCAAAAQAAJ&printsec=frontcover&dq=storia+di+s. + 
caterina+da+siena+e+del+papato&as - 
brr=l#PPA114, Ml. This vernacular letter by 
Catherine of Siena to Pope Gregory XI is also available online at hftp: 
//www. ilpalio. siena. it/Personaggi/LettereCaterina/default. aspx? Libro=3&Lettera=185. 
See also Catherine of Siena, letter T185 to Pope Gregory XI, in The Letters of 
Catherine of Siena, ed. and trans. by Noffke (2000), vol. 1,244-251 at 245. 
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For Catherine of Siena, humility and love are a result of knowledge of the self 
and knowledge of God. According to Maiju Lehmijoki-Gardner, this association 
equates to knowledge of the loving presence of God's grace within each 
person. " 
To sum up this section, I return to the question originally stated: does 
Passavanti's discussion of divine science in the sense of human knowledge of 
divine things in the vernacular, i. e., Passavanti's discussion of the pedagogy 
of vernacular theology, support Muessig's thesis that vernacular theology has 
its roots in the monastic tradition? The answer is a resounding yes, insofar as 
its purpose and method. Vernacular theology is directed towards knowledge of 
the self, God, and others and validates experience. Insofar as its openness 
towards women in particular, Passavanti's discussion does not differentiate 
between women and men, but such openness is implicit in his invitation to all 
Christians to study vernacular theology. Moreover, as I have shown in the 
previous chapter, women were very influential in the reception and 
dissemination of his vernacular texts. 
Women protagonists 
According to Domenico Cavalca, a contemporary Dominican friar, everyone 
has a duty to learn and to teach. Cavalca explicitly considers preaching in the 
second part of one of his vernacular treatises, / frutti della lingua. 85 This 
treatise comprises three parts, each dedicated to one of "the fruits of the 
tongue" which could also be translated as "the fruits of language". These fruits 
are namely: prayer, preaching, and penance. Prayer is the fruit of language 
directed towards God ; 86 preaching is the fruit of language for the benefit of 
fellow human being S; 87 and penance is the fruit directed towards the self. 
88 My 
interest here is on the second part. Cavalca says that the preaching of priests 
84 Lehmijoki-Gardner, Wordly Saints (1999), 76-77. 
85 Domenico Cavalca, / frutti della lingua, ed. by Giovanni Bottari (Milano: Silvestri, 
1837). 
86 Ibid., chs. i-xxiv, 1-194. 
87 Ibid., chs. xxv-xxxi, 195-271. 
88 Ibid., chs. xxxii-xxxvii, 272-335. 
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and friars is demanded by their particular vocation; nonetheless, charity 
demands that everyone preaches according to her or his knowledge and 
ability. 
molto sono reprensibili quelli che predicare non vogliono, potendo e dovendo 
ci6 fare, o per singolare vocazione, come sono li prelati ei religiosi, o per 
debito di carit6, alla quale 6 obbligato ciascuno, come detto L!, secondo il suo 
sapere. 89 
people who do not want to preach are to be severely reprimanded because 
each person could and should preach: priests and religious people are obliged 
to preach by their particular vocation, but also each person is obliged to 
preach according to her or his knowledge by a debt of love. 
Referring to Augustine, Cavalca described preaching as a loving action which 
requires knowledge and prayer; in addition Cavalca's vernacular treatise offers 
a woman (Queen Esther) as a model preacher who takes responsibility for the 
well-being of others. 90 
Women formed the majority of readers of Domenico Cavalca's 
vernacular saints' lives, known as Vite dei santi padri. 9' Probably, the 
popularity of Cavalca's vernacular texts among women was not restricted to 
his saints' lives, as Cavalca's Specchio di croce, for instance, was found in the 
cell of a medieval nun. 92 Cavalca's Specchio di croce and saints' lives are 
among the texts collected alongside vernacular sermons described in the 
previous chapter. Cavalca's collection of saints' lives translates and follows a 
long monastic tradition of Vitae Patrum and, despite its title, many of the saints 
in Cavalca's collection are women. 93 The importance of female audiences for 
Cavalca is highlighted by Katherine Gill. She also points out a difference 
between Domenico Cavalca and Jacopo da Varazze's writings on the vita of 
89 Ibid., ch. xxvi, 217. 
90 &gvoglio concludere che, come dice S. Agostino, il predicatore in prima dee essere 
oratore che dicitore. E pone esempio della reina Ester, che dovendo pregare lo re per 
[a salute temporale del suo popolo, preg6 Iddio che le desse sermone grazioso. 
" Ibid., 
ch. xxvii, 231. See Esther 4: 12-14. 
91 The weight of female audiences has been established by Carlo Delcorno, 
La 
tradizione delle "Vite dei Santi Padri" (Venice: Istituto Veneto di scienze, lettere ed arti, 
2000), 521-523. 
92 K. J. P. Lowe, Nuns' Chronicle and Convent Culture in Renaissance and Counter- 
Reformation Italy (Cambridge: Cambridge University Press, 2003), 42. 
93 If Cavalca's collection of saints' lives was to be translated today, a more appropriate 
title would be Lives of the Holy Mothers and Fathers. 
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Mary Magdalen: she notes that Cavalca encleavours to show understanding 
towards Mary Magdalen. 94 
Domenico Cavalca was a confrere and a near contemporary of the 
three Dominican friars who are the focus of this study. In the following section, 
I will analyse differences between Cavalca's and Varazze's "Life of Saint Mary 
Magdalen". This provides a continuity with the previous work for a number of 
reasons: chiefly because in the previous chapter we have encountered various 
vernacular texts written by Cavalca collected in manuscripts alongside 
vernacular sermons, and I have examined Jacopo da Varazze's manuscripts 
of Latin model sermons. A direct comparison between vernacular and Latin 
vitae cannot be performed in the fashion of Passavanti's Specchio and his 
Theosophia. It is nonetheless helpful to explore further the variances between 
the vernacular and Latin hagiographical texts by two near contemporary Italian 
Dominican friars. The differences between the accounts of the life of Mary 
Magdalen by Cavalca and Varazze confirm that texts written in the vernacular 
were often particularly aimed at women and especially well received by 
them. 95 Moreover, their comparative study demonstrates that vernacular 
theology is identifiable not only by a language different from Latin, but also by 
a difference in content. 
Mary Magdalen 
There are indeed considerable differences between Cavalca and Varazze's 
accounts of the life of Mary Magdalen in language, style and content. 
96 From a 
linguistic perspective: Cavalca wrote the life in the vernacular, while Varazze 
wrote in Latin. From a stylistic viewpoint: Cavalca's text is about ten times 
longer and has a fully developed narrative, not too dissimilar from a novel. The 
94 Gill, "Women and the Production of Religious Literature" (1994), 73-77. 
95 Women's reading of vernacular theology was also established in fifteenth-century 
England, where it was considered a danger by Richard Ullerston. Cited in 
Nicholas 
Watson, "Censorship and Change" (1995), 843. 
96 Due to the large corpus of extant material and unresolved questions of attribution, 
there are as yet no critical editions of Cavalca's Vite dei santi padri, 
but his authorship 
or that of his collaborators is generally accepted. C. Delcorno, 
"Cavalca, Domenico", in 




greater length of Cavalca's vita points to inevitable variances in content. 
97 
Katherine Jansen, The Making of the Magdalen, offers a comprehensive study 
of the variety of images of Mary Magdalen reflected in the medieval sermons 
98 of mendicant friars. However, I concentrate the following exposition on some 
differences in content between vernacular and Latin vitae that are particularly 
significant for this study. 99 
Cavalca's Mary Magdalen had never been a prostitute. Mary Magdalen 
had behaved badly, but only because she had been terribly hurt by her errant 
groom, John the Evangelist, at the wedding of Cana. '00 Crucially, unlike 
Varazze, Cavalca tells us that Mary Magdalen had been the jilted bride of 
John the Evangelist. According to Cavalca, Mary Magdalen and John the 
Evangelist had been married at the wedding of Cana, but after the wedding 
and the transformation of water into wine, her bridegroom - John the 
Evangelist - abandoned her to follow Jesus Christ. Unbeknown to her, Mary 
Magdalen waited all night for her groom in their bridal chambers. When she 
realised that her groom had run off with Jesus, Mary Magdalen was struck 
down with grief. Cavalca's sympathetic account of Mary Magdalen's 
heartbreaking experience is a prelude to his rationalisation of her wanton 
ways: Mary's unrequited sorrow had led her to seek the company of others 
and to seek a life of pleasures. 
The opinion that John the Evangelist had been the groom at the 
wedding of Cana was probably widespread in the thirteenth century. I am 
aware of at least one other Dominican preacher, Pierre de Reims, who 
97 Jacopo da Varazze, "Saint Mary Magdalen", in The Golden Legend, trans. by 
William Granger Ryan, vol. 1 (Princeton: Princeton University Press, 1993), 374-383. 
Domenico Cavalca, "Vita di S. Maria Maddalena", in Vite de' santi padri, ed. by 
Bartolomeo Sorio (Trieste: Lloyd Austriaco, 1858), 329-386. Cavalca's vita was 
translated by Valentina Hawtrey as if from an anonymous author, The Life of Saint 
Mary Magdalen (London: John Lane, 1905). 
98 Katherine Ludwig Jansen, The Making of the Magdalen (Princeton: Princeton 
University Press, 1999). For an introduction to a sermon on Mary Magdalen by Jacopo 
da Varazze, see ibid., 108. See Jacopo da Varazze on Mary Magdalen in Sermones 
quadragesimales; http. -Ilthesaurus. sermones. netlvoraginelresults. xsp? q=magdalena. 
99 Cavalca's quasi-novel on Mary Magdalen ought to be studied fully in order to 
appreciate its multiple layers of interpretation, however this would be beyond the 
scope of my thesis. 
loo Cavalca, "Vita di S. Maria Maddalena", 329. 
147 
accepted it in a sermon. 'O' John the Evangelist was also named as the groom 
at the wedding of Cana by the author of The Meditations on the Life of Christ, 
which was written for a nun. 102 However, unlike Cavalca, Pierre de Reims and 
The Meditations do not name the bride. Cavalca is aware that Mary 
Magdalen's marriage to John the Evangelist at the wedding of Cana is 
disputed by some. Indeed similar and earlier accounts had been dismissed as 
"false and frivolous" in his Golden Legend by Jacopo da Varazze, who 
referred to Albert the Great as his authority. 103 A refutation by Albert the Great 
suggests that this opinion was being discussed. Nonetheless, in the vita, 
Cavalca makes clear that he wants to tell his audience that Mary Magdalen 
was married to John the Evangelist at the wedding of Cana for two reasons: 
firstly, because it was written by Jerome; and secondly, because the "Church" 
has no definitive views on the matter. "' Moreover, Cavalca is adamant in his 
desire to justify Mary Magdalen's behaviour. I quote from Cavalca's 
interjections to the story: 
Queste parole, perch'io ho cosi ritrovate e ritrovo, si'l fo certo, perch6 la 
Maddalena sia un poco piO iscusata negli occhi della monclana gente, della 
mala vita ch'ella tenne poscia in picciolo tempo [ ... 
] che certo m'ho pensato piO 
volte delle donne che so in oggi, veggendo i loro sfrenati portamenti, che s'elle 
fosson state al tempo della Maddalena ch'elle sarebbero chiamate piO che 
meretrici. 105 
I am certain of these words, because this is what I discover over and over, and 
because I wish that people would show Mary Magdalen a little more 
understanding for the bad life she lived, if only for a short time [ ... ] Moreover, 
when I look at the unrestrained behaviour of contemporary women, I often think 
that if these women had been born at the time of the Magdalen, they would 
have been called much worse than prostitutes. 
101 Pierre de Reims, "Marriage Sermon", ed. and trans. by David d'Avray, in Medieval 
Marriage Sermons (Oxford: Oxford University Press, 2001), 99-126 at 100-101. 
102 The Meditations on the Life of Christ, trans. by Isa Ragusa, ed. by Isa Ragusa and 
Rosalie B. Green (Princeton: Princeton University Press, 1961), 140-151. According to 
Helen Ronan, this reading was accepted and portrayed by Giotto in the Scrovegni 
Chapel, "Meditations on a Chapel", The Burlington Magazine 122 (1980), 118-119, 
121.1 agree with Ronan's suggestion. 
103 Jacopo da Varazze, "Saint Mary Magdalen" (1993), 382. The Golden Legend 
predates Cavalca's Vite, so Varazze was not referring to Cavalca's "Vita di S. Maria 
Maddalena". 
104 "La chiesa non I'afferma e no'l vieta" [The Church has not made a pronouncement 
nor does it forbid it]. Cavalca, "Vita di S. Maria Maddalena" (1858), 329. 
105 Ibid., 329-330. 
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Cavalca's authorial voice invites his audience to excuse Mary Magdalen Ps 
excesses and to consider that different social expectations are applicable for 
women at different times; Cavalca also invites women to consider their own 
behaviour. Cavalca's more generous disposition towards Mary Magdalen 
suggests he listened to women and that he may have had a female audience 
in mind. 
There is a second difference; unlike Varazze, Cavalca describes and 
interprets Mary Magdalen's practices of penance and self-mortification. 106 
Mary Magdalen continued her penitential practices long after her conversion. 
She flagellated her whole body to the point of bleeding, as a mirror of Jesus 
Christ's flagellation at the column. The practice of flagellation was not 
uncommon among medieval women and men. For instance, Varazze's history 
of the city of Genoa tells us that thirteenth-century Italy exuded with 
processions of half naked people who beat themselves. 107 Known as 
disciplina, flagellation would be practised especially by Italian flagellant lay 
confraternities, or compagnie dei disciplinati. 108 The flagellants practised 
corporeal and corporative self-mortification as a form of Imitatio Christi which 
embraced the humility of the human and divine natures of the second person 
of the Trinity. Weissman clarified: "The disciplinati stressed not only the 
exaltation of the divinity but also the penitential denigration of humanity. 
Members of disciplinati companies practised the imitation of Christ's humility 
and suffering. " 109 During Holy Week, the liturgies of the compagnie dei 
disciplinati focused their Imitatio Christi on humility, a humility signified both by 
106 Ibid., 338-339. See also Jansen, The Making of the Magdalen (2000), 225. 
107 1, anno Domini MCCLXI, per totam Ytaliam fere est facta verberacio generalis. nam 
magni et parvi, nobiles et ignobiles, depositis vestibus, nudi a cingulo supra, per 
civitates et villas et castella processional iter se verberantes ibant... " [In the year of the 
Lord 1261, throughout Italy spread a general flagellation ... ]. 
Jacopo da Varazze, 
Cronaca della cittc! di Genova, ed. by Stefania Bertini Guidetti (Genoa: ECIG, 1995), 
494. 
108 On the origins of the Italian disciplinati see Giovanna Casagrande, Religiositci 
penitenziale e cittci al tempo dei Comuni (Rome: Istituto Storico dei Cappuccini, 1995), 
353-441; select bibliography on flagellant confraternities, ibid., 353, fn. 2. For a 
general introduction to medieval lay confraternities see Marina Gazzini, 
Confraternite 
religiose laiche, in Reti Medievali. hftp: //www. rm. unina. it/repertorio/confrater. 
html. A 
comprehensive bibliography on confraternity studies, from 1990 to 
2006, is published 
online by the Centre for Reformation and Renaissance Studies, 
University of Toronto. 
http: //www. crrs. ca/Confraternitas/collection/Receivedl990-2006. pdf. 
109 Ronald F. E. Weissman, Ritual Brotherhood in Renaissance Florence (London: 
Academic Press, 1982), 50. 
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flagellation and by the washing of feet characteristic of Maundy Thursday. "O 
Maundy Thursday commemorated the events of the Last Supper, and while 
the priest was able to identify with Jesus' words at the table as repeated 
during the Eucharistic celebration of the Mass, this group of lay people 
ritualised other events of the Passion, such as the washing of feet (John 13: 1- 
16) and the flagellation (John 19: 1-3) through which they could identify with 
Christ's humility and redemptive suffering. I will expand in Chapter Four on 
two Florentine confraternities. 
Flagellation was also a Dominican practice, known as "taking the 
discipline". 111 Famous medieval Dominican figures such as Catherine of Siena 
and Dominic himself were known to have practised the discipline. Dominic 
was said to have taken the discipline "with an iron chain" in order to weep for 
the sins of the self and others; his followers were encouraged to do likewise, 
but less severely beat themselves "on their bare backs with sticks of wood" 
while praying. 112 This description of the discipline can be read in The Nine 
Ways of Prayer of Saint Dominic, an anonymous source also found in Ms. 
Biblioteca Riccardiana 2105, one of the vernacular manuscripts with female 
provenance considered in Chapter Two. Such understanding of the practice of 
flagellation manifests a way of prayer which is both spiritual and sensual, 
physical and verbal; a suffering beyond the boundaries of exteriority and 
interiority; a self-sacrificial bloody suffering which communes the self with 
others. It brings light to the corporality of Dominican spirituality in the Middle 
Ages. 
Flagellation sometimes culminated in painful bleeding, but blood was 
only the final manifestation of a process closely linked to the sacrament of 
penance. I derive the association between sacramental penance and 
flagellation from a monastic writer, Peter Damian (1007-1072). Peter Damian 
wrote De laude flagellorum et, vel loquuntur, disciplinae to the monks of 
110 On the centrality of Maundy Thursday see Barbara Wisch, "The Passion of 
Christ 
in the Art, Theater, and Penitential Rituals of the Roman Confraternity of the 
Gonfalone", in Crossing the Boundaries, ed. by Konrad Eisenbichler (Kalamazoo: 
Medieval Institute Publications, 1991), 237-262. 
"'Caroline Walker Bynum, Wonderful Blood (Pennsylvania: University of 
Pennsylvania Press, 2006), 97. 




Montecassino, arguing for the redemptive qualities of self-mortification. ' 13 Like 
sacramental penance the process of flagellation was both internal and 
external; like sacramental penance it is constituted of three parts: contrition, 
confession, satisfaction. Jacopo da Varazze, Giordano da Pisa, Jacopo 
Passavanti, and Domenico Cavalca are among a tradition already established 
by Peter Lombard (1095-1160) in his Sentences, which essentially understood 
sacramental penance as composed of three elements: contrition from one's 
heart, confession from one's mouth, and satisfaction from one's hands. 114 
Peter Damian understood flagellation as a tribunal, where the penitent takes 
upon himself the roles of judge, defendant, and executioner; the judge is one's 
heart, the defendant is one's body, the executioner is one's hands. Therefore, 
continuing the similitude: judgement is contrition, defence is confession, and 
execution is satisfaction. Sacramental penance, developed into auricular 
confession, ritualised the defence into words, and turned satisfaction into 
prayer, fasting, and works of charity. Nonetheless the ostensibly violent and 
seemingly masochistic practice of penitential flagellation continued to be 
practised and advocated. 
113 Peter Damian, "Opusc. 43: De laude flagellorum", in Patrologia Latina, vol. 145 
(Paris: 1867), 679-686 at 686. "How blessed, how wonderful a sight! When the 
celestial Judge looks forth from heaven and man abases himself in atonement for his 
sins! There the accused, sitting in judgment in the tribunal of his inmost being, holds 
three-fold office: in his heart he appoints himself as judge, in his body he appears as 
defendant, while with his hands he rejoices to assume the role of executioner; as 
though the holy penitent would say to God: 'Lord, it is not necessary to command your 
official to punish me, nor is it to your advantage to strike fear into me with the 
retribution of a just trial, I have laid hands upon myself, have taken revenge and 
offered myself in place of my sins. ' [ ... ] This is the victim which is made a 
living 
sacrifice, borne aloft by angels and offered to God. And thus the victim of the human 
body is invisibly joined to that unique sacrifice which was offered on the altar of the 
cross; thus is every sacrifice gathered into a single treasure, both that which each 
member and that which the head of all the elect has offered. " Trans. by Owen J. 
Blum, St. Peter Damian (Washington, D. C.: The Catholic University of America Press, 
1947), 117.1 thank Bill Burgwinkle for bringing this passage to my attention. 
114 In Latin, contritio cordis, confessid oris, satisfactio 0 eris. Peter Lombard, rd 
P 
Sententiae in IV Libris Distinctae, Liber IV, Distinctio XIV, 3 edn., vol. 2. (Rome: S. 
Bonaventurae ad Claras Aquas, 1981); available online at http: //www. fh-augsburg. de/ 
-harsch/C h ronolog ia/Lspostl 2/PetrusLom bard us/pet - s400. 
htmI. On Peter Lombard's 
writing on penance see also Philip W. Rosemann, Peter Lombard (Oxford: Oxford 
University Press, 2004), 159-168. Passavanti, Specchio (1863), 71; Jacopo da 
Varazze, Sermones quadragesimales, http: //thesaurus. sermones. net/voragine/ 
res u its. xsp? q =contritio+co nfessio+satisfatio&bq id =sdx_q 1. Cavalca, I frutti della 
lingua, part 3. On Giordano da Pisa's tripartite components of penance, see Cecilia 
lannella, "Aspetti penitenziali in frate Giordano da Pisa", in I frati predicatori nel 
Duecento (Verona: Cierre, 1996), 243-275. 
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The parallel between the penitent Magdalen and penitential flagellation 
is also visible in Franciscan iconography. Commissioned in the fourteenth 
century by Queen Sancia of Majorca for a Neapolitan convent, a painting 
shows Claire of Assisi disciplining herself at the feet of a lactating Madonna. 
The Annunciation hovers above them, Mary breastfeeds baby Jesus, while 
Claire of Assisi and Mary the penitent are kneeling at the sides of her 
throne. ' 15 This iconography relates to a medieval theology of penance which 
connects with the Incarnation and was influenced by symbolic associations 
between blood and the female body. As highlighted by Caroline Walker 
Bynum "[medieval] medical conceptions of blood led naturally to the 
association of Christ's bleeding on the cross, which purges our sins in the 
Atonement and feeds our souls in the Eucharist, with female bleeding and 
feeding". 116 Bynum's Holy Feast and Holy Fast argues that the association of 
blood and food with the female body enabled medieval women to identify 
directly with Christ's life-giving bleeding body in the Eucharist, and that 
women's embodiment of medieval theology was particularly manifest in 
fasting. 117 Bynum shows the relationship between feeding and fasting 
especially in women's devotion to the Eucharist. If Bynum is correct in saying 
that fasting and food were particular concerns of medieval women, and that 
medieval symbols, doctrines, and practices need to be understood in context, 
then women's fasting needs also to be read in the context of penitential 
theology. The doctrine of the Incarnation informs Bynum's works, but while 
Holy Feast and Holy Fast reads the experience of medieval women in the light 
of eucharistic theology, her more recent book, Wonderful Blood, seems to lead 
toward the direction of penitential theology insofar as she considers German 
medieval paintings and writings dedicated to Christ's wounds, scourging, and 
bloody crucifixion. 118 Nonetheless, the penitential elements of fasting and the 
importance of penance for women need further exploration. 
115 Adrian. S. Hoch, "Pictures of Penitence from a Trecento Neapolitan Nunnery", 
Zeitschrift für Kunstgeschichte 61(1998), 206-226 at 207. 
116 Caroline Walker Bynum, "The Body of Christ in the Later Middle Ages", 
Renaissance Quarterly 39 (1986), 399-439 at 422. 
117 Caroline Walker Bynum, Holy Feast and Holy Fast (London: University of California 
Press, 1988). 
118 Bynum, Wonderful Blood (2006). 
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According to Cavalca, Mary Magdalen's self-flagellation does not have 
punitive aspects. Cavalca explicitly likens Magdalen's penitential practices to 
the passion of Jesus Christ when he says that Mary wished to "fare penitenza 
e di portare tutte /e pene di queste mondo" [do penance and carry all our 
sorrows]. 119 Flagellation is explicitly associated with redeeming penance, and I 
believe this analogy should not be overlooked because of the Christological 
significance to her penance: in clear identification with Christ's passion, Mary 
Magdalen is said to have willed to shed her own blood as vicarious suffering 
for the salvation of humankind. Furthermore, this interpretation empowered 
the lay penitent, enabling her to become Christ-like through re-enacting 
Christ's passion. The lay penitent, unlike the priest, was not allowed to 
become Christ-like in the symbolic re-enactment of the passion of Jesus Christ 
in the liturgy of the Eucharist; instead she re-enacted it literally, she actually 
shed her own blood in painful repetition of Christ's scourging and crucifixion. 
Cavalca's Mary Magdalen, the penitent, does not suffer primarily as a 
guilty sinner who needs to bring satisfaction for her own sin, but suffers 
vicariously, thus participating in Christ's sacrificial offering as the innocent 
victim. Vicarious sacrificial suffering was the motivation beyond Catherine of 
Siena's "peacemaking and apostolicism"; vicarious suffering was a saintly 
quality seen as "a powerful remedy for other people's physical illness as well 
as social disorder". 120 In other words, vicarious suffering was seen as salvific, 
and salvation is understood as health and peace. Mary Magdalen's penitential 
practices, as described by Cavalca, enabled the penitent to identify with the 
sacrificial suffering of Jesus Christ. Moreover, Cavalca's description of the 
events that led to her misbehaviour invites the readers to identify with the 
suffering of Mary Magdalen and her family, so that suffering becomes 
gratuitous participation, rather than a price to be paid in an economy of 
exchange. 
119 Cavalca, "Vita" (1858), 339. 
120 Lehmijoki-Gardner, Wordly Saints (1999), 116-117. 
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Martha and Martilla 
Unlike Varazze, Cavalca's life of Mary Magdalen emphasises the chain of 
personal relationships that led to faith in Jesus Christ and conversion. Cavalca 
portrays the influence of two female characters, Martha and Martilla; 
respectively Mary Magdalen's sister and nurse. "' Martha is identified by 
Cavalca with the woman suffering from the issue of blood, who was healed by 
Jesus in the synoptic Gospels. 122 Martha and Martilla are pivotal characters to 
the narrative of the life of Mary Magdalen. They are accompanied by Jesus' 
mother, Mary, and a number of anonymous women; nonetheless, I 
concentrate here on some actions by Martha and Martilla. For instance, 
Martha recounted Jesus' teaching and miracles to her sister and brother; 
Martha taught what she had learnt from Jesus and from Martilla, and this was 
the springboard for the conversion of her siblings, Mary Magdalen and 
Lazarus. In the confines of the family, Martha took the role of the preacher. 
Meanwhile Martilla, their nurse, befriended the disciples, and pleaded with 
them for information about John the Evangelist - the errant groom. The 
disciples knew John the Evangelist; they were aware of the events that had 
led to Mary Magdalen's sorrow and resulted in her bad behaviour, therefore 
they were sympathetic to the pleas of Martilla and her family. 
The narrative can be interpreted at different levels: with a parallelism 
characteristic of medieval exegesis, Jesus is analogous to the preachers while 
Martha and Martilla are analogous to an active and vocal female audience. 
Jesus Christ is the first teacher, and the women are his disciples and 
witnesses. Martha and Martilla had first learnt through listening and 
experience, then they taught others; thus they mirrored the qualities of the 
good teacher identified by Passavanti in his treatment of divine science. 
123 
From a sermon studies perspective, it is significant that Martha is portrayed as 
a faithful preacher who initiates conversion. It is also significant that Martilla is 
said to have attended the sermons of Jesus Christ, and reported them to 
121 Martilla is also known as Marcella. 
122 Martha is identified with the woman who was healed after touching Jesus' cloak in 
the crowd (Matthew 9: 20-22; Mark 5: 25-34; Luke: 8: 43-48). 
123 See above in this chapter. 
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Martha. 124 Martilla acted as the reportatrix of Jesus' sermons and also as a 
preacher when she taught Martha what she had learnt from and about Jesus. 
Moreover, the narrative shows that influence flowed in many directions: from 
preacher to audience, from audience to preacher, and from one audience to 
another, through a web of familial and personal relationships. The roles of 
audience and preacher are not mutually exclusive: Martha and Martilla also 
acted as preachers to their family, therefore they are both examples of 
Christian audience and preachers. The female provenance of vernacular 
written sermons in the previous chapter leads me to suggest that Cavalca 
described an existing transmission of religious learning among women. 
Cavalca's vita described but also encouraged women to report sermons to 
one another and to preach. 
Cavalca was not isolated in his reference to Martha as a preacher. The 
scholastic Henry of Ghent (1217-1293) accepted that Martha and Mary 
Magdalen had been preachers but attributed this to the particular historical 
period in which they lived. 125 Blamires has analysed scholastic debates in the 
thirteenth and fourteenth centuries and concluded not only that women were 
de facto preaching, but also that most medieval scholastic theology was 49 more 
prepared to tolerate the public role of the scriptural prophetesses than the 
public preaching associated with some women saints as role-models for 
women". 126 Like most scholastic theologians, Henry of Ghent generally argued 
against women's public preaching. 127 Nonetheless, Henry of Ghent's stance is 
different from other scholastics such as Aquinas, insofar as Henry of Ghent's 
argument for excluding women from public preaching was not based on 
natural law but on historical difference. 128Henry of Ghent did not argue that 
124 Cavalca, "Vita" (1858), 331. According to Cavalca, Martha was unable to attend 
personally to Jesus' sermons because she was too ill to leave the house. 
125 Alcuin Blamires, "Women and Preaching in Medieval Orthodoxy, Heresy, and 
Saints' Lives", Viator26 (1995), 135-152 at 147. 
126 Alcuin Blamires, The Case for Women in Medieval Culture (Oxford: Clarendon 
Press, 1997), 194. 
127 BLsriou, "The Right of Women to Give Religious Instruction" (1998), 136-139; 
Muessig, "Communites of Discourse", forthcoming. On Henry of Ghent see A. J. 
Minnis, "The Accessus Extended: Henry of Ghent on the Transmission and Reception 
of Theology", in Ad litteram: Authoritative Texts and their Medieval Readers, ed. by 
Mark D. Jordan and Kent Emery Jnr. (Notre Dame: University of Notre Dame Press, 
1992), 275-326,311-315. 
128 Blamires, "Women and Preaching" (1995), 147. 
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women's lower nature precluded them from public preaching unless their very 
nature was overcome by God's intervention through grace. In other words, 
Henry of Ghent did not postulate a difference between women and men 
grounded in natural law which excluded women from the office of preaching 
unless their weaker intellect was overcome by grace, but argued that women 
were allowed to preach in particular historical situations. The outcome was the 
same; scholastic arguments on women preaching generally resulted in the 
refutation of public preaching for their contemporary women. However an 
argument from mutable history rather than immutable laws of nature offers 
hope for change. 
Likewise, the arguments proposed by Henry of Ghent against teaching 
scholastic theology to women were not based on natural law. In the context of 
commenting on the sacrament of ordination, as exposed in Peter Lombard's 
Sentences, Henry of Ghent argued that women should not be taught 
scholastic theology for two reasons: first, because he considered the 
discussions taking place in university lectures not suitable for women's ears; 
and second, because women could not participate in discussions since 
Scriptures said that women should be taught in silence (1 Timothy 2: 11). 129 
But, he added. women may be taught in preaching because "in preaching 
deep matters are not propounded but rather things which are appropriate for 
the general run of mankind to know". 130 Passavanti's understanding of 
preaching as teaching divine science, as discussed above, was rather 
different from Henry of Ghent. Nonetheless, Henry of Ghent's perverse logic 
promoted sermons as theology for women, which supports my suggestion that 
listening to preaching, and reading and copying sermons was a privileged 
mode for women to study and disseminate vernacular theology. Moreover, I 
have suggested that women audiences were not passive listeners or passive 
scribes, but teachers in their selection, sponsoring, and dissemination of 
vernacular theology. 
. Diffidence towards women preaching was widespread but by no 
means universal in the medieval Church. Thomas of Chobham (ca. 1160-ca. 
129 Henry of Ghent, Summa quest. ord. 1, fols. 83v-84v, in A. J. Minnis, "De 
impedimento sexus: Women's Bodies and Medieval Impediments to Female 
Ordination", in Medieval Theology and the Natural Body, ed. by Peter Biller and AJ 
Minnis (York: Medieval Press, 1997), 109-140 at 123. 
130 Ibid. 
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1233) taught that women should preach to their husbands. 131 Thomas of 
Chobham was an English secular master of theology who had studied in 
Paris, where he came in contact with Dominicans. 132 His Manual for 
Confessors includes a section entitled "Quod mulieres debent esse 
predidatrides virorum suorum" [How wives should be preachers to their 
husbands]. 133 Thomas of Chobham said that women should be advised by 
their confessors to preach and correct their husband's behaviour as suitable 
satisfaction for their own penance. 134 Women were asked to preach and lead 
their husbands towards salvation. Moreover, women were encouraged to 
teach as part of their penance, which rendered their teaching a practice of 
humility. Women preaching in intimate settings was not only allowed, but also 
encouraged by some male writers. Cavalca's illustrations of women preaching 
to their family and friends were not isolated episodes, but reflected similar 
doctrines. 
It is also interesting that among the events taught by Martilla, Cavalca 
singles out the miracles of the daughter of a leader of the synagogue and the 
Canaanite woman, thus showing particular interest in relating to evangelical 
accounts of women. 135 Martilla reported to Martha the Gospel of the Canaanite 
woman. The anonymous Canaanite woman who debated with Christ (Matthew 
15: 22-28), and the Samaritan woman who met with Christ at the well (John 
4: 3-30) have been shown by Blamires to be among the Christian foremothers 
from the New Testament. 136 These Gospels' foremothers alongside the 
hagiographies of Mary Magdalen, Martha, and Martilla have provided the 
Christian tradition with role models of women actively teaching and preaching. 
Mary Magdalen was the ideal penitent, but also the apostola apostoldrum 
alongside the women of her family. Medieval lives of saintly women such as 
Mary Magdalen, Martha, and Martilla, and later saints such as Margaret, 
131 Sharon Farmer, "Persuasive Voice: Clerical Images of Medieval Wives", Speculum 
61 (1986), 517-543. 
132 Franco Morenzoni (ed. ), Thomas of Chobham, Sermones, (Turnhout: Brepols, 
1993), vii-viii. 
133 Thomas of Chobham, Summa confessorum, 7.2.15, cited in Farmer, "Persuasive 
Voice" (1986), 518 fn. 2. 
134Farmer, AlPersuasive Voice" (1986), 547. 
135 Respectively Mark 5: 35-43 and Matthew 15: 22-28; Mark 7: 24-30. 
136 Alcuin Blamires, The Case for Women (1997), 171,197. 
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Cecilia, and Catherine of Alexandria, continued to provide medieval audiences 
with models of women preachers. 137 
Visible women 
Sources for learning about medieval culture are not restricted to libraries. As 
one walks the streets of Florence, one is surrounded by signs of late medieval 
culture. After my study of Dominican sermons, the rich Florentine legacy of 
visual culture is an important source for my research. Images from Florentine 
medieval frescoes in religious and public spaces are material evidence for the 
visibility of women in Dominican circles and the formative role of female 
audiences in medieval religious culture. 
The role of images in religious culture has been at the centre of recent 
studies emerging from the interest in material culture. 138As David Morgan has 
argued, images are central in the creation and transmission of religious 
culture. Culture cannot be reduced to texts; it is also visual and material. 
Drawing on the work of Peter Berger and Thomas Luckmann, amongst others, 
Morgan highlights how culture is a creative force that structures our world. In 
particular, Morgan explores the constitutive role of images, arguing that they 
are "forms of collective memory that offer the scholar primary documents of 
the construction and transmission of everyday life, which is arguably for most 
people, most of the time, where character is formed and social allegiances 
negotiated. it 139 In his latest book, Morgan develops this further; he argues 
compellingly that Christianity has tended to privilege words over images in the 
aftermath of the Calvinist reformation. Moreover, Morgan supplies a 
theoretical and practical framework for the application of the study of visual 
137 Ibid., 170,190,192. 
138 For studies of Christian visual culture see for instance David Morgan, Visual Piety 
(London: University of California Press, 1999) and more recently The Sacred Gaze 
(London: University of California Press, 2005); also Colleen McDannell, Material 
Christianity (London: Yale University Press, 1995). McDannell focuses on the roles of 
images in contemporary American culture, bringing to the fore, for instance, the 
appropriation of religious imagery in pop videos and the perhaps surprising 
prominence of religious imagery in Protestant households. McDannell has highlighted 
the significance of religious imageries which have not disappeared in secular culture, 
and the need for considering popular images seriously as a source for scholarly 
research. 
"' Morgan, Visual Piety (1999), 5. 
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culture to religion and more specifically to the history of religion, which he 
clearly distinguishes from the history of theology. For Morgan, the history of 
theology is concerned with the sayings of the intellectual elites, whereas the 
history of religion is more holistic, concerned not only with words and 
propositional beliefs, but also with the lived practice. His view of religion is one 
of an embodied and social practice. 140 
At one level Morgan's distinction between theology and religion may 
seem crudely similar to the distinction between elite and popular religion, even 
though, in the aftermath of scholasticism, philosophical and biblical 
scholarship have often been seen as privileged sites for the study of Christian 
theology. "' I agree with Morgan's sentiments on the need to reconsider some 
sources of learning which have often been viewed as insignificant because 
they do' not reflect the pinnacles of theological scholarship. Moreover, 
attention to vernacular theology and medieval sermons is an answer to the 
cases in point, as is the following study of medieval frescoes. These frescoes 
show embodied images in the context of the cultural import of women for the 
dissemination and reception of Dominican preaching and teaching. The 
images I have chosen here are a primary source for the study of the place of 
women in medieval culture and their formative roles in the transmission of a 
Christian tradition. I have chosen to investigate two large Florentine frescoes: 
one is found in the Dominican chapter house of Santa Maria Novella (Figure 
1) and another in the square of San Giovanni, near the cathedral (Figure 2). 
Women in the Dominican chapter house 
The fresco from the Dominican chapter house is sometimes known as Via 
Veritatis, or The triumph of Church, or The triumph of the Dominican Order. 
"' 
The fresco covers an entire wall of the chapter house in the cloisters of the 
140 Morgan, The Sacred Gaze (2005), 8-9. 
141 For an interpretation of the distinctions of elite and popular religion in medieval 
sermon studies see David d'Avray, "Popular and Elite Religion: 
Feastdays and 
Preaching", in Elite and Popular Religion, ed. by Kate Cooper and Jeremy Gregory 
(Cambridge: Cambridge University Press, 2006), 162-179. 
142 A detailed study of this fresco is found in Joseph Polzer, "Andrea di Bonaiuto's Via 




friars of Santa Maria Novella. "' It is helpful to bear in mind that the fresco was 
commissioned by friars for the Dominican chapter house, because it means 
that the friars of Santa Maria Novella and their visitors would have been its 
principal audience. 
I will begin with a brief tour of the chapter house in order to set the 
fresco into its context. 144 When one enters the chapter house, one is faced 
with the altar, surrounded by an arch on which is depicted the narrative of 
salvation. Reading the images from left to right, the story begins with the 
ascent to Calvary, to the Crucifixion in the centre above the altar, and ends 
with a scene from the Harrowing of Hell. If one looks up to the ceiling, four 
scenes from the gospels can be seen where the protagonists are Jesus, Mary, 
and the apostles. If one turns to the left wall, one is facing the Triumph of 
Aquinas, where Aquinas sits enthroned and towers over the sciences. 145 
Turning finally to face the right wall one can look at the Via Veritatis. 
I describe briefly the overall structure of the narrative on this wall in 
order to contextualise the representation of women. This fresco can be divided 
into three horizontal parts. Generally speaking, there is a diachronic 
distinction: starting from the top, one faces an apocalyptic, heavenly vision of 
Christ; the middle section represents the entrance into heaven through 
penance indicated by Saint Dominic; the bottom part portrays the visible 
Church, visible in both terms of the newly built basilica of Santa Maria del 
Fiore and in terms of its people. The bottom part is further divisible into two 
sections mediated by Saint Dominic: on the right side are Peter Martyr and 
Aquinas preaching, teaching, and converting; on the left side, towered by the 
143 The chapter house is also known as Cappellone degli Spagnoli; this name derives 
from its later use as a meeting place for the Spanish rulers. An article with detailed 
colour illustrations of the Dominican chapter house is found in Roberto Salvini, "ll 
Cappellone degli Spagnoli", in Umberto Baldini (ed. ), Santa Maria Novella (Firenze: 
Nardini, 1981), 89-125. See also Millard Meiss, Painting in Florence and Siena After 
the Black Death (Princeton: Princeton University Press, 1951), plates 93-98, for 
illustrations from the chapter house. 
144 This fresco is an important source for the study of the spirituality and influences of 
early Dominicans, but this is not the focus of this study. 
145 Aquinas was a friar of the Roman Province, like the friars of Santa Maria Novella. 
Despite its name, the Roman Province of the Dominican order covered most of 
contemporary central and southern Italy, including the convents of 
Florence, where we 
find Santa Maria Novella. 
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ecclesiastical and secular hierarchies, are the women and men of the Church, 
lay and religious. 
At one level this fresco is a temporal representation by the Dominicans 
of their role in the history of salvation, with its past, present, and future, and its 
relationship to the men and women around them; on another level it is a 
sketch of contemporary Florentine society. Here, at the margins of the Church, 
are represented women, lay and religious. Women are at the margins, but 
they are at least visible and significant enough to be portrayed as part of the 
Church. Above all, women are important enough to be made visible in a place 
built by the friars for a predominantly male Dominican audience. 146 It is on one 
of the two groups of women that I want to concentrate. 
Figure 1: Chapter house, Santa Maria Novella, Andrea da Bonaiuto (detail) 147 
Different names have been given to these female faces. Recently Nirit 
Ben-Aryeh has suggested that four of these women may be portraits of the 
four identities of Saint Bridget of Sweden in her different life-stages. 
148 
146 1 return to this idea in the next chapter, when I discuss the representation of women 
in the private cells of the Dominican friars of San Marco. 
147 Photograph by author and Marcus Pound. 
148 Ben-Aryeh makes a convincing argument for the influence of Bridget of Sweden on 
the Florentine Dominicans. Nirit Ben-Aryeh, "The Images of Saint Birgitta of Sweden in 
Santa Maria Novella in Florence", Renaissance Studies 18 (2004), 509-526. 
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However, Ben-Aryeh also points out that these four women have been 
identified by Vasari as Fiammetta, Laura, Beatrice, and Villana de' Botti. 149 
The first three are perhaps better known as protagonists of Boccaccio, 
Petrarca, and Dante's lyrics, whilst the fourth, Villana de' Botti, is the woman 
of particular interest to this present study. Moreover, there is an oral tradition 
that confirms the names that Ben-Aryeh attributes to Vasari. The attribution of 
Villana's name to the woman wearing the black veil is accepted by Stefano 
Orlandi 
. 
150 This tradition is important because it places Villana amongst well 
known literary female figures and women whose names were generally well 
known in Florentine written vernacular culture. 
Villana is usually considered to be the woman wearing the black veil. 
Despite being portrayed wearing the colours typical of Dominican penitents, 
Villana was a married lay woman and did not wear the Dominican habit in her 
lifetime; nonetheless according to her vita, she wished to be buried wearing 
the habit of Dominican penitents. The vita of Villana is found in one of the 
manuscripts examined in Chapter Two, alongside the vernacular reportationes 
of Giordano da Pisa's sermons. A visual memory of Villana wearing the habit 
of a Dominican penitent is also found in her funerary monument, sculpted for 
her tomb in Santa Maria Novella. The burial of Villana in the Dominican church 
is another testament to her standing in the Dominican community. '5' The most 
significant aspect of the portrait of Villana and the other women in the chapter 
house is their inclusion in the visible Church in the context of the history of 
salvation; it was a marginal presence, but one which the friars did not and 
could not ignore. Villana's vita and other evidence of Villana's continued 
reputation among Florentines and Dominicans will be examined in detail in 
Chapter Four. 
149Nirit Ben-Aryeh uses Vasari's Vite edited by Maria Marini (Rome: Grandi Tascabili 
Economici Newton, 1997), ibid., 524, which I have been unable to trace. I found no 
mention of Villana's name in Vasari's description of the Dominican chapter house. In 
the sources I examined, Vasari names only one of the great women: "e massime 
donne, tra le quali 6 madonna Laura del Petrarca". I have consulted Giorgio Vasari, Le 
vite de' ph) eccelenti pittori, scultori e architetti, ed. by Rosanna Bettarini, under 
"Simone Sanese" (Florence: Sansoni, 1967), vol. 2,195 and The Lives of the Artists, 
trans. by Julia and Peter Bondanella, under "Simone Martini" (Oxford: Oxford 
Univeristy Press, 1991), 39-40. Giorgio Vasari, Le vite, Guintina and Torrentiniana 
editions, hftp: //bibliO. cribecu. sns. it/vasari/consuItazioneNasari/indice. html. 
150 Stefano Orlandi, La Beata Villana (Florence: 11 Rosario, 1955), 81. 
151 Villana's funerary monument is described in Vasari, Vite (1967), vol. 3,400. 
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Women in the public square 
The second fresco I will examine portrays a miraculous preaching event. It is 
visible on the outside wall of the Loggia del Bigallo, located in central Florence 
near the cathedral and opposite the baptistery in piazza San Giovanni. The 
fresco places this event on display in the public square for all to see. The 
preacher is the Dominican saint, Peter Martyr; his audience is the people of 
Florence and significantly most of them are women. 152 Why portray Dominican 
preaching in the public space, visible from the cathedral and the baptistery 
rather than at the Dominican church of Santa Maria Novella or the convent of 
San Marco; and why depict so many women? 153 
152 For other visual representations of Dominican preaching in Italy see Roberto 
Rusconi, "The Preacher Saint in Late Medieval Italian Art", in Preacher, Sermon and 
Audience in the Middle Ages, ed. by Carolyn Muessig (Leiden: Brill, 2002), 181-200 at 
190-196; see esp. 192-193 for Peter Martyr's iconography. Rusconi's article focuses 
on the preacher, but many of his chosen illustrations portray female audiences. 
153 There are images of Dominican preaching in the Via Veritatis at Santa Maria 
Novella's chapter house. 
154 Photograph by author and Marcus Pound. 
163 
Figure 2: Audience of Dominican preaching, Loggia del Bigal 10154 
According to Rusconi, it was normal to represent women and men in 
separate parts of the audience. 155 Rusconi argues that the images he 
considered in his article emphasise "the subordinate position of the female 
group at the same time as their devotionj). 156 1 suggest that Rusconi's 
interpretation should not be generalised because in this fresco there is no 
indication of female subordination, on the contrary the female audience is 
central. Perhaps the fresco was taken from the women's side of the audience, 
but why did the painter choose to focus on women? 157 
Peter Martyr's vita is a source for understanding this fresco: Peter 
Martyr is said to have been preaching in the old market square when an 
unbridled horse galloped towards them after unsaddling its rider. 15' The 
audience who packed the square began to panic, but Peter avoided a 
catastrophe with a miracle, whereby the horse galloped over the heads of the 
crowd, and everyone escaped unhurt. 159This hagiographical account goes 
some way towards explaining the painted narrative, but does not answer the 
two questions: firstly, why was it put there; secondly, why is the audience 
mostly women? 
In order to answer the first question, I examine the history of the 
Bigallo confraternity alongside Catherine Lawless's insightful article on the 
religious and political connections between the saint, Peter Martyr, and the 
Florentine ruler, Cosimo de' Medici. 160 The Loggia del Bigallo had become the 
seat of the compagnia di Santa Maria del Bigallo and later incorporated 
another confraternity, Santa Maria della Misericordia; both confraternities had 
been founded by Peter Martyr 200 years earlier in 1244.161 The fresco on the 
155 Roberto Rusconi, "Women Sermons at the End of the Middle Ages", in Women 
Preachers and Prophets, ed. by Kienzle and Walker (1998), 173-195 at 174. 
156 Ibid., 175. 
157, thank Lina Bolzoni for this insight and query. I also thank the participants of the 
fifteenth Medieval Sermon Studies Symposium who commented on my research. 
158 The horse is sometimes characterised as the devil. 
159 Antoine Dondaine, "Saint Pierre Martyr: Etudes", Archivum Fratrum Praedicatorum 
23 (1953), 66-162 at 148-150. 
160 Catherine Lawless, "Myth, Ritual and Orthodoxy: Cosimo de' Medici and Saint 
Peter Martyr", Three Monkeys Online, October 2005, http: //www. 
threemonkeysonline. com/article3. php? id=326. 
161 The Italian term "compagnia" is usually translated in English as "confraternity", 
which I have adopted for ease of reference with most secondary literature. However, 
compagnia signifies a group of compagni and compagne. These gendered Italian 
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northern wall was probably painted in the first half of the fifteenth century, 
during the Medici's rule, to mark the union of two confraternities under the 
banner of the compagnia di Santa Maria del Bigallo. Among many rich 
merchants and bankers, Piero and Cosimo de' Medici, the Florentine rulers, 
also became leading members of this confraternity. So, this fresco was 
probably commissioned to display the religious and political importance of the 
confraternity, referring to its long-standing origins as well as its current 
patronage. 162 
But this does not help to answer the question as to why are there so 
many women in the audience? The majority of women in the audience is 
significant because another pictorial representation of this preaching miracle, 
painted for an altar-step of Santa Maria Novella, does not focus on the female 
audience. "' in order to answer this question, we must turn to the prime 
purpose of the Bigallo confraternity, and establish who were the beneficiaries 
and partners of their charitable activities. As seen above, charitable activities, 
also known as works of charity or works of mercy, came to be understood as a 
satisfaction element of sacramental penance. The main charitable purpose of 
the Bigallo was to look after foundlings, or more precisely, to care for, and 
entrust women with the care of, abandoned and orphaned children. 164 Women 
are portrayed as the predominant audience in this fresco precisely because 
women were the intended audience of the confraternity, because it was from 
and to women that children were entrusted. 
nouns can be translated as companion, friend, partner, spouse, mate, fellow, etc. I 
believe that "fellowship" or "society" would be more consonant renderings than 
"confraternity". 
162 The fresco next to it, which is quite damaged, portrays another event from the 
thirteenth century, linking Peter Martyr with Florentine history and politics: the 
expulsion of the Ghibelline heretics. For an account of this event in Peter Martyr's 
vitae see Dondaine, "Saint Pierre" (1953), 150-152. 
163 Roberto Rusconi, "'Trasse la storia per farne la tavola': immagini di predicatori degli 
ordini mendicanti nei secoli XIII e XIV, in La predicazione dei frati dalla metci del '200 
alla fine del '300 (Spoleto: Centro Italiano di studi sull'alto medioevo, 1995), 405-450, 
plate XXIV, fig. 34. 
164 William R. Levin, "A lost fresco cycle by Nardo and Jacopo di Cione at the 
Misericordia in Florence", The Burlington Magazine 141 (1999), 75-80,75. 
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The protagonists of the Bigallo's charitable activities are clearly visible 
from another two frescoes which were painted on the exterior of the Loggia in 
1386, but are now preserved in a museum located inside the building. 165 
Fragments of these two large frescoes display events taking place outside the 
Loggia del Bigallo, whose building is recognisable in the background. One of 
the frescoes portrays, on one side of the Loggia, women entrusting children to 
the care of the compagnia, and on the other side (illustrated above), women 
as they are being entrusted with the care of children. 
Other aspects of the history of the Bigallo confirm the centrality of 
women at its foundation. The patroness saint of the compagnia was the Virgin 
Mary, and their feast day was August 15, feast of her Assumption. 167 
Moreover, the very origins of the compagnia's benevolent activities are 
indebted to women: in 1245 the Dominican women of San Jacopo in Ripoli, 
which we have encountered in the previous chapter's manuscripts, contributed 
with a donation of their first hospital called "hospitalis Sanctae Mariae da fonte 
165 Ibid., 76. 
166 Photograph by the author and Marcus Pound. 
161 "Compagnia di Santa Maria del Bigallo", in Luciano Artusi and Antonio Patruno, 
Deo gratias (Rome: Newton Compton, 1994), 236-243. 
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Figure 3: Entrusting of children, Loggia del Bigallo Museum (detail). 166 
vivaii. 168 Here we have an explicit and clear association of Dominican women, 
penitential works of charity, and Mary. 
The portrayal of a large female audience in the fresco outside the 
Loggia del Bigallo (Figure 2) may represent a majority of women at the 
sermon of Peter Martyr. Larissa Taylor has argued that "women outnumbered 
men at sermons". 169 Moreover these frescoes demonstrate an attentiveness of 
the authors/commissioners to their principal audiences. In other words, they 
suggest that intended audiences were a prime consideration in the choice of 
subjects to be represented. I have demonstrated this to be the case for these 
visual narratives and do not hesitate to extend it to textual narratives. In 
conclusion, I would add that artefacts such as frescoes and manuscripts can 
be seen as mirrors of the audiences for which they were produced; they can 
be studied as material evidence of religious culture. 
Exemplary women 
It is generally accepted that female models of holiness were considered 
particularly suitable for medieval women. 
[M]ale authorities considered devotion to female saints especially appropriate 
for women. Women [ ... 
] felt connections with their name-saints, who would be 
represented in altarpieces commissioned by family members. They evidently 
responded to saints' general virtues and to aspects of their stories seemingly 
relevant to their female experience, though often the legends were too 
fantastic or transgressive for social norms for the saints to serve as close 'role 
models'. 170 
But it is also argued that female models were offered to women by some male 
clerics in order to confirm them in their subordinate female roles, thereby 
exerting a form of social control and maintaining the status quo in a patriarchal 
society. I argue for a serious consideration of the possibility that women's 
response to female saints was not simply a passive acceptance of the 
preachers' teaching, but originated from the women themselves. Vernacular 
manuscripts containing sermons alongside female centred narratives were 
168 Ibid., 236,240. 
1691-arissa Taylor, Soldiers of Christ (Oxford: Oxford University Press, 1992), 31,172. 
170 Mary Rogers and Paola Tignali, Women in Italy, 1350-1650 (Manchester: 
Manchester University Press, 2005), 56. 
167 
often disseminated from women to other women. It shows that some women 
preferred to learn from female role models and were concerned with the 
education of other women, therefore one should be open to the possibility that 
women saints may have been relevant to them qua women. 
Evidence for the importance of female models in women's lives and 
theology is shown in various medieval sources, either written by men or by 
women. For instance, the life of Villana de' Botti (discussed in Chapter Four) 
demonstrates her particular devotion to the Virgin Mary, to Mary Magdalen, 
and Catherine of Alexandria; records show that Villana's female relatives 
sponsored masses and works of art in her honour; 17113ridget of Sweden's 
Revelations emphasise the importance of the Virgin Mary in the history of 
salvation ; 172 the Dominican prioress Chiara Gambacorta sponsored devotion 
to Bridget of Sweden in the city of Pisa; the Dominican laywoman, Domenica 
da Paradiso, was particularly devout to the Virgin Mary, to Catherine of 
Alexandria, and to Bridget of Sweden. Moreover, lives of women saints were 
often collected in manuscripts with vernacular sermons which had female 
provenance. 173 
The affinity between medieval religious women and their female 
ancestors and contemporaries implicitly demonstrates that women desired 
female models for imitation. This desire is made explicit in a letter written by a 
sixteenth-century Italian aristocrat. Vittoria Colonna, writing in 1540 to 
Marguerite d'Angouldme, Queen of Navarre, argued for the appropriateness of 
female models for women. 174 
Havendo noi bisogno in questa lunga e difficil via della vita di guida, che ne 
mostri il camino con la dottrina, e con l'opre insierne ne inviti a superar la 
fatica; e parendomi che gli essempii del suo proprio sesso a ciascuno sian pio 
proportionati, et il seguir lun I'altro piO lecito; mi rivoltavo alle donne grandi 
d'Italia, per imparare da lore et imitarle: e bench6 ne vedessi molte vertuose, 
non per6 guidicava che giustamente I'altre tutte quasi per norma se la 
171 See Chapter Four. 
172 Bridget of Sweden, Sermone angelico, written in the vernacular, is found in one of 
the manuscripts containing Giordano da Pisa examined in Chapter Two. 
173 See manuscripts in Chapter Two. 
174 Both aristocratic women, Vittoria Colonna (1490-1547) and Marguerite 
d'Angoul6me (1492-1549), were authors of vernacular theology in poetic form. See 
Vittoria Colonna, Rime, ed. by Alan Bullock (Rome: Laterza, 1982), 85-200; 
Marguerite d'Angoul6me, Miroir de Pame p6cheresse, ed. by Joseph L. Allaire 
(Munich: W. Fink, 1972). 
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proponessono, in un sola fuor d'Italia s'intendeva esser congioncte le 
perfettioni della volontä insierne con quelle d'intelletto. 175 
In the long and difficult paths of our lives we need a guide who may show us 
the way through doctrine and example, and may invite us to overcome our 
weariness. As I consider more appropriate and more licit the examples of 
one's own sex, I looked to the great women of Italy in order to learn from them 
and imitate them. I found many virtuous women, nonetheless, while they all 
aspire to it, I believe that only one woman outside Italy [the addressee] has 
the perfection of intellect and will conjoined. 
Vittoria Colonna highlighted the importance of a woman's will and intellect. 
Writing an endearing letter to another aristocratic woman, Vittoria Colonna 
expressly manifested her desire to find intellectual, moral, and spiritual models 
for imitation among women. Vittoria Colonna manifested a woman's wish to 
learn from virtuous women both as teachers and models; as a woman she 
preferred to imitate women and desired to find female role models who would 
act as her maestra, teaching her through words and example. Vittoria 
distinguishes her two desired modes of learning: doctrine and example, and 
echoes Augustine and Passavanti's recognition of the importance of teaching 
through example. 176 
One may object that because Vittoria Colonna had close relationships 
with mendicant friars, who may have offered her female models for emulation, 
Vittoria's letter to the Queen of Navarre was a mere extension of the teachings 
of a male dominated Church. 177 But, I refute such an objection for two 
reasons: firstly, because it would dismiss Vittoria's manifest desire to be 
taught by other women, and secondly because it would deny her any free-will 
and intellect of her own. 
The survey of Florentine manuscripts in the previous chapter supports 
a thesis that the selection, and ownership of some texts for theological 
learning differed according to the sexes. Material evidence shows that most 
manuscripts with vernacular sermons have female provenance and women 
protagonists. Material evidence supports a wide female readership and 
175 Vittoria ColOnna, Carteggio, ed. by Ermanno Ferrero and Giuseppe Muller, 2nd edn. 
(Turin: Loescher, 1892), 186, cited in Abigail Brundin, "Vittoria Colonna and the Virgin 
Mary", The Modem Language Review 96 (2001), 61-81 at 62. 
176 See Passavanti on divine science above; Augustine, On Christian Doctrine, book 4, 
chapters 27-29. 
177 For Vittoria Colonna's relations with a Capuchin preacher see Brundin, "Vittoria 
Colonna" (2001), 70. 
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transmission of vernacular theology and indicates that the choice of texts was 
sometimes driven by women. For instance, as seen in Chapter Two, women 
requested Simone da Cascia to write the vernacular Expositions of the 
Gospels, which include reportationes of Giordano's vernacular sermons. 
Manuscripts containing vernacular sermons alongside other sources of 
vernacular theology are often penitential, Mariological, and hagiographical, 
with a clear majority of females models, and are mostly owned by women; on 
the other hand all manuscripts of model sermons in Latin have male 
provenance. Therefore, the difference in language and content is generally 
matched by a difference in provenance, more precisely by a difference in the 
sex of the owners. While Latin model sermons explicitly indicate male religious 
audiences, sermons written in the vernacular were especially owned by 
women. This may seem obvious since, at one level, it confirms that the level of 
Latin reading in late medieval Florence was generally higher in male monastic 
and male mendicant institutions. But, on another level, it shows that the 
interest in theological learning in the vernacular; i. e. in vernacular theology, 
was high among other readers, and in particular among religious women. 
Women's manuscripts are sometimes written by women; sometimes expressly 
addressed to them, as in the case of Simone da Cascia's Expositions of the 
Gospels or the sermons to the women of San Gaggio seen in the previous 
chapter. Moreover women's manuscripts tend to have narratives of female 
protagonists - children, girls and women - alongside vernacular sermons. 
Conclusion 
I have now come to the cumulative conclusion of Chapters Two and Three. I 
bring these two chapters together because Chapter Three both confirms and 
is in turn supported by some of the findings in Chapter Two. I have analysed 
primary and secondary sources in literary and visual culture, which provide 
textual and material evidence for the study of the roles of audiences, and 
especially women, in the dissemination and reception of Dominican preaching 
in late medieval Florence. These have showed that women in the medieval 
Church were neither silent nor invisible. Women were noteworthy participants 
in the dissemination of vernacular theology and vernacular Dominican 
sermons in particular. 
170 
Vernacular was the principal language of conversation between 
Jacopo Passavanti and his contemporaries. Vernacular sermons are one of 
the genres of theological learning proposed by Passavanti for the study of 
divine science as the human knowledge of divine things. Human knowledge of 
divine things is vernacular theology. Humility is both the prerequisite and the 
result of learning vernacular theology. Unlike its contemporary scholastic 
theology, vernacular theology has no concern with metaphysics. Vernacular 
theology is indebted to the methodology of monastic theology which values 
experience and conversation; moreover, similarly to the monastic theology 
that preceded it, vernacular theology was open to women's participation. 
Passavanti advocated the study of vernacular theology for all Christians, 
women as much as men. Learning vernacular theology was advocated for all, 
but it also recognised a desire for learning among audiences who could read 
and understand the vernacular better than Latin. Women were also 
protagonists of vernacular hagiography that proposed female saintly models 
as the ideal penitent, preacher and teacher. Such texts were popular among 
women in late medieval Italy. 
In sum, I suggest the following two points. First, where provenance of 
manuscripts is not expressly stated, it is sometimes possible to discern the 
gender of the audience on the basis of their language and content. If implicit 
provenance were applied to the study of medieval manuscripts containing 
vernacular sermon literature, it would enable a wider understanding of 
medieval women's religious readings and theological influences. Second, 
women formed an important audience for Dominican sermons written in the 
vernacular and, therefore, women exerted considerable influence in the 
formation and transmission of vernacular theology and religious culture in 
medieval Florence. I believe that due emphasis has yet to be given to the 
roles of women in the dissemination of vernacular written sermons in late 
medieval Florence and probably to women's contribution in the formation of 
vernacular theology. The following chapter will study the vita of Villana de' 
Botti as an example of a contemporary educated and active religious woman, 
who participated in the formation of vernacular theology. 
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Chapter Four: Villana de' Botti (1332-1361) 
In this chapter I will present Villana de' Botti (1332-1361) as an example of the 
literate, active, and influential female audience of Dominican sermons. Villana 
de' Botti was a Christian laywoman contemporary of Jacopo Passavanti. As 
seen in the previous chapters, Passavanti preached and wrote in Florentine 
vernacular in Villana's lifetime. He preached during Lent, in 1354 and wrote 
his Specchio in 1355. Villana was an assiduous visitor at the Dominican 
church of Santa Maria Novella; it is therefore very likely that she heard his 
sermons and knew his book. Moreover, Villana was closely associated with 
the friars and the Florentine laity alike, and I will demonstrate that she was a 
dedicated student and a valued teacher of vernacular theology. 
The Latin vita of Villana is extant only in one copy, insofar as we are 
aware. This may suggest that Villana was not influential. However, there are 
other indications to suggest the contrary, that Villana was renowned and 
respected by many of her medieval contemporaries. I will suggest that the 
copying of her vita by the same author who wrote the vitae of authoritative 
friars, is an indication of the importance attributed to her by the Dominicans. I 
will also argue that records of donations to the Dominicans of Santa Maria 
Novella and to Florentine confraternities demonstrate that Villana's memory 
was kept alive especially by contemporary women. Villana's reputation for 
holiness is also mentioned in a vernacular letter written by one of her 
neighbours, only a couple of years after her death. Moreover, visual culture 
demonstrates her cult was significant. An image of Villana from a fresco in 
Santa Maria Novella's chapter house has been presented in Chapter Three. I 
have also briefly discussed Villana's funerary monument in the Dominican 
church. In this chapter I introduce the sponsor and owners of the latter. In 
addition, I will discuss a portrait of Villana by Fra Angelico commissioned for a 
confraternity, and consider Fra Angelico's portraits of contemporary 
holy 
women in the cells of the friars at San Marco. I will also show the 
importance 
of Villana for two local lay confraternities. So, Villana's vita, whilst significant, 
is not the only source for this study. 
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Latin vita and vernacular theology 
Villana's vita was copied in Latin by a Dominican friar and is preserved in a 
Dominican manuscript alongside Giordano da Pisa's vernacular reportationes. 
Firenze, Biblioteca Nazionale Centrale, Ms. IIAV. 167, contains Giordano's 
vernacular reportationes on the first verse of Genesis, followed by the Latin 
"Vita Villanae". 1 The Vita Villanae, that is the vita of Villana de' Botti, was 
edited by Stefano Orlandi in 1955.2 1 am aware of modern difficulties in 
3 interpreting medieval hagiography. In agreement with most contemporary 
scholars, my concern is not to offer Villana's hagiography as objective 
evidence but as a valuable source for learning about medieval religious 
culture. In particular, the vita of Villana is a helpful source for'the study of the 
audiences of Dominican sermons in medieval Florence. Villana's vita explicitly 
shows her connections with the laity and the friars of Santa Maria Novella; and 
Villana's readings and her learning from sermons are considered among the 
marks of her sanctity. I want to underline Villana's recognisable visibility and 
voice; the devotion to her memory especially among women; and her 
presence in the religious life of her contemporaries, men and women, laity and 
Dominican friars. 
Villana de' Botti is to be taken as an example of the literate laywoman 
who was among the audience of Dominican sermons. Villana's vita confirms 
the importance of vernacular theology and her contribution to its formation; 
Villana's cult, as testified in historical records and visual culture, further 
testifies to her influence. In addition, Villana's vita, despite being written in 
Latin, is an example of vernacular theology which depends on the vernacular 
matrix it came from. 4 In other words, the hagiography of Villana was inspired 
by theological conversations between women and men and experiences which 
were formed in the vernacular language. 
1 See Chapter Two for a description of this manuscript. 
2 Stefano Orlandi, La Beata Villana (Florence: 11 Rosario, 1955), includes an historical 
introduction and an edition of the Latin Vita Villanae with an Italian translation. 
3 For a succinct account of hagiographical studies in contemporary scholarship see 
Lehmijoki-Gardner, Worldly Saints (Helsinki: Suomen Historiallinen Seura, 1999), 20- 
24. 
4 McGinn, Meister Eckhart and the Beguine Mystics (New York: Continuum, 1994), 7. 
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As stated by McGinn, hagiography is one of the privileged genres of 
5 vernacular theology, along with sermons, treatises, letters and poetry. In the 
previous chapter, I examined the vita of Mary Magdalen from Cavalca's 
vernacular hagiographical collection, Vite dei Santi Padri, as a form of 
vernacular theology. Vernacular theology in the later Middle Ages was mainly 
written in the vernacular languages, but it also developed a hagiographical 
tradition already established in monastic theological texts such as the Vitae 
Patrum. It is not accidental that Villana's vita is recorded next to a collection of 
vernacular sermons; rather, it is axiomatic that both sources, Dominican 
reportationes written in the vernacular and Villana's hagiography written in 
Latin, are vernacular theology. 
One among many 
Villana de' Botti is one among many medieval Tuscan saints, acclaimed either 
canonically or by popular devotion. Indeed Villana de' Botti has not passed the 
ultimate saintly test; in other words, Villana has not been declared among the 
canonical saints, but has been declared among the blessed (beata). Canonical 
approval for her feast was not sought by the friars until the nineteenth century. 
Nonetheless, records show that her feast was celebrated every year in the 
church of Santa Maria Novella in January, to mark the anniversary of her 
death. 
Villana died on 29 January 1361, and her feast day was, accordingly, 
6 
celebrated in January. It is therefore rather puzzling that her vita was included 
in the Acta sanctorum for the month of Aug USt. 7 Did the Bollandists chose to 
adopt the anniversary of her canonical beatification? 8 That is not the case, 
since Villana's beatification was sanctioned in the month of March, moreover it 
took place subsequently to the publication of the Acta. 9 The Bollandists 
5 Ibid., 9. 
See below for records of celebrations of her feast. 
7 Acta sanctorum, August, vol. 5 (Antwerp: 1741), 862-869. 
8 The Bollandists were named after the Jesuit hagiographer John Bollandus (d. 1665). 
See D. Knowles, "The Bollandists", in Great Historical Enterprises (London: Thomas 
Nelson and Sons, 1963), 3-32. 
9 It was approved by Pope Leo XII on 27 March 1824. Orlandi, La Beata (1955), 47, 
52 fn. 24. 
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instead chose to catalogue the vita of Villana according to a date that 
commemorated Ve translatione magis celebri" [a very famous exhumation 
and transference] of Villana's body to a new tomb, which took place on 26 
August 1569.10 
Villana is one of nineteen female saints recently studied by Maiju 
Lehmijoki-Gardner; her book enables a reading of Villana in the wider context 
of Italian Dominican penitents, the most famous of which is probably Villana's 
contemporary, Catherine of Siena. " Villana was from Florence, Catherine was 
from neighbouring Siena. The medieval conflicts between these two Tuscan 
cities are well known; and it could be suggested that the friars of Florence 
wrote the vita of Villana in order to be on a par with their neighbours. Even if 
this was the case, it would indicate that the friars of Santa Maria Novella 
desired a local model of female sanctity, and medieval audiences and writers 
were attracted by women saints. Lehmijoki-Gardner argues that penitent 
women were more visibly active in the Church "from the thirteenth to the late 
fifteenth century 11.12 Brucker has shown that more than 900 female religious 
houses were recorded at the beginning of the fifteenth century in the city of 
Florence and its surrounding area. 13 Anna Benvenuti Papi has highlighted that 
[a]mong the ranks of lay saints, women outnumbered men, even if this 
laywomen were increasingly monasticized, cloaked in religious habits, 14 
and 
assimilated (often in retrospect) as members of some regular community. 
Many of the manuscripts of vernacular theology which are the focus of 
the previous chapters are dated from the fourteenth to the fifteenth centuries. 
Likewise, Villana lived and died in the heyday of religious laywomen, days 
which also saw the advancement of vernacular theology. 
10 Acta sanctorum (1741), 863. 
11 Lehmijoki-Gardner, Worldly Saints (1999). 
12 Ibid., 171. 
13 Brucker, "Monasteries, Friaries and Nunneries" (1990), 46. 
14 Anna Benvenuti Papi, "Mendicant Friars and Female Pinzochere in Tuscany", in 
Women and Religion in Medieval and Renaissance Italy, ed. by Daniel 
Bornstein and 
Roberto Rusconi (1996), 84-103 at 84. 
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A Dominican laywoman 
I refer to Villana mostly as a Dominican laywoman and sometimes as a 
Dominican penitent. My preferred term is lay Dominican because her vita does 
not identify Villana as a formal member of a community of penitent women 
during her lifetime. Nonetheless, I also adopt the term Dominican penitent in 
agreement with a recent study of Dominican Penitent Women. " Moreover, 
Villana had asked to be buried in Santa Maria Novella wearing the habit of the 
order of Saint Dominic (corpus suum cum habitu eiusdem ordinis). 16 A request 
that was fulfilled by the Dominican penitent women (priorissam et alias de 
penitentia beati dominici). 17SO, while not formally a Dominican penitent in her 
lifetime, Villana was recognised as one in the after-life. 
There was in medieval Italy a variety of vernacular and Latin terms for 
describing a religious laywoman: vestita, mantellata, pinzochera, devota, and 
so on. 18 I will avoid the better known term "tertiary", which is often adopted for 
identifying religious laywomen associated with one of the mendicant third 
orders. This terminology is often incorrect because some of these women 
(such as Villana) had not made professions to a particular rule; and because 
the term is anachronistic both for the period focused in this study, and for our 
days. References to tertiaries and third order have disappeared from 
Dominican official literature since 1974, when the General Chapter abolished 
such terms as first, second, and third order. 19 This change shows an 
attentiveness to the symbolic significance of naming, and an attempt to 
transcend hierarchical structures. Moreover, in the fourteenth century, when 
Villana lived, and in the fifteenth, when Villana's vita was copied, tertiary was 
rarely, if ever, used for the Dominican laity. This has also been confirmed in 
the study of the manuscripts in Chapter Two, where tertiary is never found. 
15 Dominican Penitent Women, ed. and trans. by Maiju Lehmijoki-Gardner, with 
contributions by Daniel Bornstein and Ann Matter (New York: Paulist Press, 2005). 
16 "Et quia dum viveret beato patriarce dominico devotissima fuerat, mandavit corpus 
suum cum habitu eiusdem ordinis, apud ecclesiam fratrum predicatorum sancte marie 
novelle de florentia tumulari. " Orlandi, La Beata (1955), 85 (fol. 77rb). 
17 "Investito igitur dicto, habitu per priorissam et alias de penitentia beati dominici. " Ibid. 
18 For a comprehensive list of names for religious laywomen see Lehmijoki-Gardner, 
Dominican Penitent Women (2005), 2. 
19 Lay Dominicans of the Western Province, "The Historical Development of the Rule", 
2006. http: //laydominicanswest. org/dominican_rule. htmi. 
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The Ordinationes by Munio of Zamora have often been considered to 
be the first rule for lay Dominicans ; 20 however, it has been convincingly argued 
by Lehmijoki-Gardner that Munio only wrote these as guidelines for the 
Dominican women of Orvieto, to whom he referred as the sisters wearing the 
habit of the order of Saint Dominic (sorores portantes habitum eiusdem 
ordinis); in Italian vernacular, vestite. 21 Indeed, as shown above, the wish 
expressed by Villana for her burial was to wear the habit of the order of Saint 
Dominic. The term Dominican penitent woman is appropriate for Villana 
because the first known official rule for lay groups of devout women and men 
who formally embraced Dominican spirituality, dated early fifteenth century, 
was addressed to the sisters and brothers of penance. 22 Such nomenclature 
reflects a recognition of gender difference (sisters and brothers) and highlights 
the importance of penitential theology (of penance) for lay audiences of 
Dominican sermons. Moreover, in late medieval Italy, lay Dominicans were 
prevalently women: there were Dominican penitent sisters throughout Italy, 
whereas only one association of brothers of penitence is recorded, and that 
was in the city of Venice. 23 
A married penitent 
The characteristics and experiences of Dominican penitent women did not 
correspond to a fixed model of sanctity. 24 Villana is mentioned alongside other 
&1 25 married female mystics" in a footnote by Chiara Frugoni. According to Anna 
Benvenuti Papi, Villana's status of wife and mother was exceptional among 
penitents . 
26 However, this was not unusual for lay Dominicans. One-third of 
the Dominican holy women studied by Lehmijoki-Gardner were married when 
20 Simon Tugwell, Early Dominicans (London: SPCK, 1982), 29. 
21 Lehmijoki-Gardner, Dominican Penitent Women (2005), 46-47. 
22 Ibid., 47. 
23 Ibid., 48. 
24 Ibid. 
25 Chiara Frugoni, "Female Mystics, Visions, and Iconography", in Women and 
Religion, ed. by Bornstein and Rusconi (1996), 157 fn. 28. 
26 Anna Benvenuti Papi, "In castro poenitentiae": Santit6 e societ6 femminile nell'Italia 
medievale (Rome: Herder, 1990), 172. 
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they became penitents . 
27 It should be noted that many well-known women 
saints, if they were not virgins (e. g., Catherine of Siena), were either widowed 
(e. g., Angela da Foligno), or asked their husbands for a celibate marriage 
(e. g., Umiltc, ý da Faenza). Villana was none of the above. This is to be 
remarked upon because abstinence from sexual relationships either because 
of virginity, celibacy, or widowhood may be interpreted as a prerequisite for 
medieval female holiness. On the contrary, Villana and her husband had a son 
and, lacking any other indications, it is reasonable to assume that they 
continued to have a sexual relationship. Even though Villana's sexuality is not 
a concern of the author of her vita, one could speculate that a sexual 
relationship would have been compromised by her illness and her 
ascetic/penitential practices such as fasting vigils, or by the iron girdle (ferrea 
zona) she kept bound tightly around her breasts . 
2' Nonetheless, the dedication 
and affection of her husband is undisputed when we read that her spouse was 
very upset by her death, and comforted by the lingering presence of her 
odour. 29 
A participation in worldly affairs was favoured by Dominican 
spirituality. 30 Villana's hagiography shows that a married woman could attain 
holiness whilst remaining in the world. Nonetheless, Villana's hagiographer 
focuses on her activities outside the sphere of marriage. According to Villana's 
hagiographer, her marks of sanctity are: learning from reading and from 
preaching; desire for learning and for physical suffering; devotion to Christ 
crucified, to the Virgin Mary, to the saints Paul, Dominic, Mary Magdalen, and 
Catherine of Alexandria; works of charity; prophesying; disregard for social 
27 Lehmijoki-Gardner, Worldly Saints (1999), 52. 
28 it Ferrea pridem zona ad marnmillas super nuda se precinxit, que tanta illius 
corpuscolo tenacitate inhesit ut emortuo tandem vix sine carnibus posset avelli. " [She 
once girded herself with an iron chain over her naked breasts, most of which clung to 
her little body with such tenacity that, after her death, it could only barely be removed 
without her flesh]. Orlandi, La Beata (1955), 79 (fol. 75vb). Villana's girding (precinxit) 
her breasts (mammillas) with an iron chain (ferrea zona) needs to be explored further 
for its biblical, monastic, and liturgical references. I thank Alison More and the 
members of the Medieval-religion list for their insights into this passage 
hftp: //www. jiscmail. ac. uk/ lists/medieval-religion. htmi. 
29 Ibid., 85 (fol. 77ra-rb). 
30 "While the Dominicans cherished the ideals of humility, simplicity, and ascetic rigor 
that they associated with the lives of the desert fathers, they did not favour seclusion 
from the world". Lehmijoki-Gardner, Dominican Penitent Women (2005), 11. 
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conventions, such as her touching of an unrelated man in public; and her 
influence on her husband, parents, and confessor. 
The vita of Villana 
To my knowledge, a full English translation of the vita of Villana is yet to be 
published, although some extracts are printed in wider studies of medieval 
women. 31 1 am aware of a study which considers Villana as a supportive 
character to the vitae of other medieval saints, especially Dorothy of Montau, 
Peter of Luxemburg, and Chiara Gambacorta. 32 In regard to Villana, 
Kieckhefer develops some of the common characteristics of medieval vitae. 33 
A study of the vita of Villana has been carried out by Benvenuti Papi in 
comparison with the vita of the Florentine Franciscan laywoman, Umiliana de' 
34 Cerchi (1219-1246). This present chapter is the first sustained study written 
in the English language based on Orlandi's edition, which examines Villana's 
vita and legacy. Moreover, my study of her vita focuses on her influence in 
vernacular theology and on the themes of learning and preaching. 
The vita of Villana de' Botti is recorded in one of the manuscripts 
examined in Chapter Two (Firenze, Biblioteca Nazionale Centrale, Ms. 
11. IV. 167); but this is not the only reason for including an analysis of her vita in 
this thesis. Given that one of the aims of this research is to discover the 
literary audiences of Dominican sermons, the vita of a literate lay woman, who 
was also married and was visible in the public sphere is particularly revealing. 
Villana's vita is a valuable source for understanding the context in which 
vernacular theology developed, because it contains numerous references to 
her relationship with the friars of Santa Maria Novella and the people of 
Florence. It is to these references, together with the reported words of Villana 
that I wish to concentrate my reading of her vita, because Villana's vita 
31 Principally, Lehmijoki-Gardner, Worldly Saints (1999); and Elizabeth Alvida Petroff, 
Body and Soul (Oxford: Oxford University Press, 1994), 174-177. 
32 Richard Kieckhefer, Unquiet Souls (London: University of Chicago Press, 1984). 
33 According to Kieckhefer, the common traits of these "unquiet souls" are: "patience, 
devotion to the Passion, penance, rapture and revelation". Ibid., v. 
34 Benvenuti Papi, "In castro poenitentiae" (1990), 171-203, especially on Villana 171 - 
184. Extracts from the vitae of Umiliana and Villana are available in Scrittrici mistiche 
italiane, ed. by Giovanni Pozzi and Claudio Leonardi (Genova: Marietti, 1988), 80-93 
for Umiliana, 215-225 for Villana. 
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demonstrates that she was active in her works of charity, and, more 
significantly for this study, she was literate and appreciative of Dominican 
sermons. Villana de' Botti was neither silent nor invisible; on the contrary she 
was a visible and vocal participant in the history of salvation, and, more 
particularly, in the transmission and reception of vernacular theology. 
As seen in Chapter Two, the manuscript containing Villana's vita was 
already recorded in the fifteenth-century catalogue of Santa Maria Novella's 
conventual library, where it was kept until its dissolution. The Dominican friar 
Girolamo di Giovanni (1387-1454) is considered the author of Villana's vita, 
which was copied by the Dominican friar Giovanni Karoli (ca. 1443-1503). 35 1 
quote from the explicit: 
Explicit vita beate Villane de Florentia scripta per me fratrem Johannem Karoli 
de Florentia ordinis predicatorum. Anno Domini 1452, completa die 9 augusti, 
feliciter. 36 
Here ends the life of the blessed Villana da Firenze, written by me, friar 
Giovanni Karoli da Firenze of the Order of Preachers, in the year of the Lord 
1452, happily completed on the 9th of August. 
It is perhaps not coincidental that Giovanni Karoli, who copied this 
manuscript, had a keen interest in preserving the memory of other key local 
Dominican figures. For instance, among Karoli's own writings are the Vite non 
nullorum fratrum Beate Marie Novefle, which include the vitae of: the founders 
of Santa Maria Novella, Giovanni da Salerno (d. 1242) and Aldobrandino 
Cavalcanti (d. 1279); the Dominican Bishops of Pisa and Florence, Simone 
Saltarelli (d. 1342) and Angelo Acciaiuoli (d. 1357) ; 37 the conventual masters 
Alessio Strozzi (d. 1383) and Guido da Raggiolo (d. 1394); and Giovanni 
Dominici (d. 141 9). 38 In my opinion, Karoli's interest in writing the vitae of 
35 Orlandi, La Beata, 32-35; For the author, "Girolamo di Giovanni", see F. Pignatti, in 
Dizionario biografico degli italiani, ed. by Mario Caravale, vol. 56 (2001), 559-60. 
36 Orlandi, La Beata (1955), 90 (fol. 78rb). 
37 Florence, Archivio Santa Maria Novella, Ms. I. A. 4; quoted in hftp: //www. smn. it/. As 
seen in Chapter One, Passavanti was the diocesan vicar of the Dominican Bishop of 
Florence, Angelo Acciaiuoli. 
38 On Giovanni Caroli (also known as Karoli) see Salvatore Camporeale, "Humanism 
and the Religious Crisis on the Late Quattrocento", in Christianity and the 
Renaissance, ed. by Timothy Verdon and John Henderson (Syracuse: Syracuse 
University Press, 1990), 445-66, at 453. 
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illustrious Dominicans suggests that he considered Villana a person of 
historical and theological significance. 
My primary source for the vita of Villana is not the Acta Sanctorum, but 
the edition of Karoli's copy from BNCF Ms. IIAV. 167, published by Stefano 
Orlandi 
. 
39There are two earlier abridged versions of the life of Villana written 
in Italian: one has been edited by Giuseppe Maria Brocchi in the eighteenth 
century; the other by Paolo Botti in the seventeenth century. 40 Don Paolo Botti, 
a Cremonese priest, believed himself to be a relation of Villana and claimed 
that Villana's family had moved to Florence from the northern Italian city of 
Cremona. Indeed there is a village near Cremona called Cingia de' Botti - the 
same name as Villana's family - but I have been unable to establish any links 
with the Botti of Florence. 41 Orlandi dismisses Paolo Botti's claim, mainly on 
the basis of Villana's prophecy that her family would have no descendants 
after two generations. 42 
1 will present below extracts from her vita, which demonstrate Villana's 
theological education and lack of silence. But first, I want briefly to draw 
attention to her visibility, her connections, and her conversations with the 
Florentine laity and the Dominicans of Santa Maria Novella. Following the 
traditional schema of her vita, these can be distinguished in three sequential 
periods: while she was alive; on her death-bed; and in the after-life. 
Whilst alive, Villana was seen in the same room with Christ, Mary, and 
the saints, either in contemplation or joined in a dance. 
Namque frequenter deprehensa est cum christo et beata virgine a1iisque 
sanctis innumeris [ ... ]. Unde quandarn 
die adventanti ad se cuidam mulier. cur 
non prius venisti inquit. reperisses enim virgines hic innumeras, que paulo 
ante hic mecum similter aderant mira claritate fulgentes. Alio quoque die 
puerelus quidarn flores ad earn forte missos deferens quibus sanctorum 
ymagines perornabat cum intra cameram se subito iniecisset, vidit manifeste 
filium dei cum beata virgine ac beato dominico cui devotissima erat, pariter 
39 Orlandi, La Beata (1955). 
40 Giuseppe Maria Brocchi, Vite de' Santi e Beati fiorentini, vol. 2 (Florence: Albizzini, 
1761), 85-95. Paolo Botti, Vita et attioni maravigliose della beata Villana Botti descritta 
da d. Paolo Botti cremonese. (Padova: Pasquati, 1674). 
41 My source for the history of this village was published by a local parish priest 
Cesare Brunelli, Cenni storici della Parrocchia di Pieve Gurata-Cingia de'Botti dalla 
sua origine (anno 876) al 1951 (Cremona: Uggeri, 1952). "Cingia de' Botti" could 
be 
translated in English as "Botti's girdle". 
42 Orlandi, La Beata (1955), 27. 
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cum ilia per cameram huc, illucque eragentes manibus ad alterutrum iunctis I 
quemadmodum in choreis fieri solet. 
4P3 
She was often discovered with Christ, the blessed Virgin Mary and countless 
saints [ ... ]. She said one day to a woman who visited her: "Why did you not 
come before? You would have seen a multitude of virgins; they were here with 
me only a little earlier, shining in splendour. " Another day, a boy had been 
commissioned to bring her flowers to adorn the images of the saints; when he 
was quickly introduced to her room, he clearly saw that with Villana were the 
son of God and the blessed Virgin Mary with the blessed Dominic, to whom 
she was very devout. They continued circling around her room, holding each 
other's hands, in the manner of dancers. 
At the end of the dance, Villana proceeded to instruct the child not to reveal 
what he had seen until after her death. 44 1 do not wish to underline her marks 
of sanctity, but that Villana was visible and vocal. She was also very visible in 
the church of Santa Maria Novella, especially when she removed her veil 
because of the heat provoked by exciting sermons. 
Tanto insuper ardore replebatur mens eius cum de divinis scripturis sermo 
occurrisset, aut dei verbum in sanctis ecclesiis proponebatur, ut etiam in ipso 
rigent corpore hiuscemodi spiritus sancti fervor ebullire viderunt. Namque illico 
clamidem abiciens, capud etiam (forse per ut) pre torrente estu detergere 
frequenter solebat. 45 
When sermons of divine Scriptures took place, and God's word was 
expounded in the holy churches, her mind was filled with such ardour that, 
even though her body remained still, she was seen showing in abundance the 
fervour of the Holy Spirit. Therefore, she frequently used to throw away her 
veil, wiping her head for the burning heat. 
It should be noted that removing her veil in the church would have been 
against social conventions. Villana's behaviour was also unconventional when 
she was seen looking after the poor: after leaving the church of Santa Maria 
Novella, she picked up an infirm man and carried him to be cared for in the 
hospital "known as hospital of the pinzochere" (hospitali quod de pinzocheris 
46 diditur). This is a particularly interesting passage, because the hagiographer 
renders socially acceptable Villana's physical touch of an unrelated man by 
43 Ibid., 80-81 (fol. 76ra). 
44 Ibid., 81. 
45 Ibid., 80 (fol. 75vb). Brackets in Orlandi's edition. 
46 Ibid., 81 (fol. 76rb). Orlandi translates "pinzocheris" in the Italian masculine 
"pinzocheri", ibid. 62. 
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claiming that the infirm was not an ordinary man, but Christ himself. Even 
though Christ taking the form of a sick man is a standard topos in medieval 
hagiography, there is no indication that Villana believed the man she was 
helping was Christ, or that she had any concern with upholding social 
conventions. Villana was also very visible and vocal when she conversed with 
her confessor and fellow citizens; when she predicted the future to her 
relatives, and in the public square. 47 
Villana was also seen in transitus. At her death-bed she was 
surrounded by Dominican friars and penitent women. At the time of her death 
she appeared to a group of women who were joined in prayer; the women first 
thought the vision to be the Virgin Mary, but soon recognised it was Villana 
and conversed with her. Once again, the relevance for my argument is not 
Villana's sanctity, but that this group of anchoresses (mulieres anachoreticam 
vitam ducentes super pontem) knew Villana and conversed with her in her 
lifetime. 48 Moreover, if they were anchoresses (anachoreticam), they would 
probably not leave their hermitage to attend to her death-bed; so, Villana went 
to them instead. 49 
After her death, Villana was dressed with the habit of the order of 
Saint Dominic by the Dominican penitent women, and her body was carried in 
procession to Santa Maria Novella, where it was displayed in the chapel of 
Catherine of Alexandria for thirty-seven days. There, while keeping vigil over 
Villana's body with a group of devout women (cum ceteris devotis mulieribus), 
a Franciscan penitent woman (mulier de penitentia beati franciscl) saw flowers 
falling from the sky on the deceased. The Franciscan penitent was promised 
this sign when she and Villana had conversed on religious matters . 
50 Devout 
women surrounded her after her death. 
47 1 will return to Villana's speaking in the public square below. 
48 Orlandi, La Beata (1955), 86 (fol. 77va). 
49 For a Middle English guide for anchoresses see Ancren riw1e, ed. by Robert 
Hasenfratz (Kalamazoo: Medieval Institute Publications, 2000). Hasenfratz suggests 
that this early thirteeenth-century vernacular text was written either by an Augustinian 
or by a Dominican friar, and that it was written especially for English 
laywomen who 
were literate in the vernacular languages of English and French, 
1-2. For a modern 
English translation by Anne Savage and Nicholas Watson see Anchoritic Spirituality. - 
Ancrene Wisse and Associated Works (New York: Paulist Press, 1991). 
50 Orlandi, La Beata (1955), 85 (fol. 77rb). 
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Villana also appeared in a vision to one of her female relatives 
accompanied by the saints to whom she had been devout. In this vision, 
Villana was seen in important company, which underlined her importance and 
status within the community. Villana was praised by Mary Magdalen and Saint 
Paul; 5' and finally she was seen in conversation with Aquinas and the Virgin 
Mary on no less a topic than the Trinity. 
Statimque inde surge gradiebatur pariter cum beata virgine et thoma de 
aquino, audiens illos and interrogas, simulque deambulando proloquens cum 
illis, de archanis eterne trinitatis misted iS. 52 
And she immediately stood up from that place, and walked together with the 
blessed Virgin Mary and Thomas Aquinas, listening and questioning them; 
and while taking a walk, she was openly speaking with them of the arcane 
mysteries of the eternal Trinity. 
The highly theological topic of conversation between Mary, Villana, and the 
representative of the apex of Dominican scholastic theology is symptomatic of 
the importance of Villana's learning for her female relative, for her 
hagiographer and probably for their audience. 
An active, visible, and vocal audience 
A summary of the life (vita) of Villana de' Botti, with short extracts from the 
Acta Sanctorum, is found in Elizabeth Petroff's Body and Soul, alongside the 
lives and writings of other "medieval women mystics 11.53 In particular, Villana is 
considered by Petroff in a chapter entitled "Rhetoric of transgression". Petroff 
argues that, while all saints are rule breakers, female saints are more so 
simply by virtue of being women; because, as women, they must also 
transgress the misogyny of a culture which would see them as silent and 
invisible. This, she argues, creates a dilemma for the male hagiographers. On 
the one hand, the hagiographers must represent the saint's transgressive 
element, while on the other, they need to conform the female saint to the 
expectations of a male culture. So, Petroff argues that, while Villana was 
51 See below for the vision of the Magdalen. 
52 Orlandi, La Beata (1955), 89 (fol. 78ra). 
53 Petroff, Body and Soul (1994), 174-177. 
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clearly an active, public, and literate woman, the author of her vita is 
compelled to equally represent her as obedient, silent, and immobilised. It is 
this inevitable clash between the saint's transgressions and her female status 
which lends the texts their "disturbing" element. Petroff concludes that we 
must try to read through the male rhetoric to catch a glimpse of the heroism of 
these women as subjects in their own right. 54 
1 agree with Petroff's general conclusions, and I have shown above an 
example of her hagiographer's personification of the sick man as Christ in 
order to satisfy social conventions. But I have two concerns with Petroff's 
reading of the vita of Villana de' Botti: firstly, regarding her primary source; and 
secondly, her hermeneutical framework. I shall explain my concerns in turn. 
First, Petroff reads the life (vita) of Villana from the Acta Sanctorum; 
so, given her argument, the question raised is to what extent can Villana's life 
be called a reflection of medieval sentiments rather than an idealised 
projection by the Bollandists? In other words, does Petroff, reading the 
Bollandists, project back post-Tridentine ecclesiastical concerns onto a 
medieval text? For instance, Petroff argues that Villana's illness was a direct 
result of prophesying, thereby her illness vindicated the male injunction 
against women preaching and teaching. Yet, I do not read this in the fifteenth- 
century source edited by Orlandi. In my opinion, the narrative describes 
Villana's illness after her prophesying in the public square (predicting the 
future), but there is no explicit causal or even chronological relationship 
between her illness and her prophesying. On the contrary, the hagiographer 
portrays her illness as a mark of suffering sanctity. 55 He says that Villana had 
a vision of Catherine of Alexandria, who promised her a crown as reward for 
her patience in suffering. 
vidit magna cum luce mariam virginem virginibus innumeris comitatam, inter 
quas devota illi catherina spetiosissimarn coronam manibus gestabat. ei 
tandem perseveranti in patientia conferendam. Dicebat enim constans esto, 
dilectissima quia hanc ego tibi coronam in celis reservo. 
56 
Villana saw, with a great light, the Virgin Mary accompanied by countless 
virgins, and among them was Catherine [of Alexandria] to whom she was 
54 Ibid., 177. 
55 Kieckhefer, Unquiet Souls (1984), 57,60. 
56 Orlandi, La Beata (1955), 83 (fol. 76vb). 
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devout. Catherine carried a very precious crown in her hands, which she 
would eventually have conferred to Villana for her patience. Indeed, Catherine 
said: "Remain constant, my dearest, because I reserve this crown for you in 
heaven". 
Therefore the hagiographer likens Villana's illness to a kind of crowning 
martyrdom, and her illness is given sanctifying rather than punitive qualities. 
In addition, in the life of Villana, there is little evidence of her being 
portrayed as an obedient recluse. On the contrary, she is said to have 
relations and conversations with lay and religious, men and women. Examples 
of encounters and conversations between Villana and her contemporaries 
have been given in the section above, and further examples will be given 
below of her conversations with her relatives, her confessor, and religious 
women. Moreover, Villana often disobeys her father, husband, relatives, and 
even her confessor; so that, when rebuked by her confessor for breaking with 
conventions she declares: "Ego iam dudum respectus omnes mundanos 
calcavi nihil omnino curans nisi dominum meum yhesum christum" [I have 
trampled on every respect for worldly things and care for nothing other than 
my lord Jesus Christ]. 57 1 will return to Villana's words below. 
Secondly, Petroff seems to rely on a hermeneutical framework which 
presupposes women as passive and men as active, so that when she 
encounters a contradiction in the text between the depiction of Villana as 
active or passive, it is attributed to the stated dilemma of transgression: as a 
saint she must transgress, as a woman she must conform. This is the same 
framework that can lead to consider men as active disseminators and women 
as passive receivers of Christian education. Returning to the previous 
example, Petroff says that Villana was first reluctant and then felt guilty and 
became ill after speaking out in pubi iC. 58 Her guilt and illness were, according 
to Petroff, a result of Villana breaking the injunction against women's public 
preaching. Instead, I argue that Villana chose to make false proclamations 
in 
the corners of the public square as public criers (bannitores) would, not 
because she internalised a culture that asked women to be silent, but in order 
to be considered insane, because she was becoming very popular and 
feared 
becoming too proud. 
57 Ibid., 80 (fol. 76ra). 
58 Petroff, Body and Soul (1999), 177. 
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Qua ex re fama illius subcrescente ne qua opinione sanctitatis attoleretur 
mens eius, cum de cetero spiritu prophetico ageretur, ita pronunciare futura 
cogitavit ut non magis propheta, quarn insulsa mulier et quidern fatua 
puaretur. Unde contigit ut noverce cuiusdam sue mortern predicere coacta, ne 
id prophetans dicere videretur in angulis platearum, velud bannitores solent 
futuram noverce mortern iam preteritarn nuntiaret. Dixeret enim intra se. 59 Reputabor huic mendax, inde vero insaniens, et proclarnans fatua apparebo. 
The fame of Villana was growing. So, lest the opinion of her sanctity exalted 
her mind, Villana resolved to announce future events in such a way that she 
would be regarded as a stupid, or at least silly, woman rather than a great 
prophet, when she was driven by a prophetic spirit. So, when she was lead to 
predict the death of a her stepmother, she started to announce it in the 
corners of the squares as if it had already happened, just as a public crier 
would, so that she would not be seen like a prophetess. She thought to herself 
I will be considered a liar, or truly insane, and my proclamations will appear 
silly. " 
Villana expected that her loud speech would have demeaned her reputation, 
not because a woman would have been seen speaking in public, but because 
she expected to perform it in the manner of a public crier who announces a 
past event, rather than like a prophetess who predicts the future. Moreover it 
was a deliberate and considerate choice which resulted from her desire to 
stem her growing popularity. Villana's persona was so public that she had to 
undermine her own popularity by deliberately acting as if she was a liar. 
I want to argue that Villana's hagiography abounds with events where 
she is heard in conversation and seen in public, and her illness is not a result 
of psychosomatic guilt. Villana wanted to be considered a fool because she 
was afraid of that her mind would be exalted by her growing fame; in other 
words, she was concerned with the sin of vainglory. It has been shown in 
Chapter Three that vainglory was a main concern for Passavanti's writing on 
divine science, and that he promoted learning as a virtue against vainglory. 
Villana is portrayed as a learned and admired holy woman who seeks to avoid 
vainglory. 
It is worth returning for a moment to Villana's words above. She said to 
her confessor: "I have trampled on every respect for worldly things and care 
for nothing other than my lord Jesus Christ. " Villana argues that Christ 
is the 
break with social conventions. The author of her vita had adopted a similar 
theology when he argued that this respected woman could touch an unrelated 
59 Orlandi, La Beata, 82, (fol. 76va). My italics. 
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sick man because he was Christ. If we are to believe her vita, Villana's 
theology was supported by her confessor who relayed her words so that they 
would be recorded. Moreover, it is crucial to recognise that Villana had 
conversations with her Dominican confessor. Listening to confession (the 
second element of sacramental penance) was not a confessor's only task. As 
seen in Passavanti's Specchio, the good confessor was also teacher, 
counsellor, and adviser. A creative language of conversation resulted from the 
practice of auricular sacramental penance also because "the confessor's 
handbook, unlike the liturgical book, gave the priest only a minimal script, from 
which he had to improvise in conversation with his penitent". 60 In the vita of 
Villana, we read she engaged in conversation with her confessor. Some of 
Villana's words to her confessor are cited above and others are quoted in the 
following section. The recording of Villana's words in her vita shows that her 
words have been listened to and written down; their conversation was not one- 
sided. Their discourse was a two-directional shared language of vernacular 
theology. She replied to his advice and he listened to hers; in a sense, she 
became her master's teacher. 
A learned Dominican penitent 
Villana makes a brief appearance in Caroline Walker Bynum's influential book, 
Holy Feast and Holy Fast. 6' Bynum names Villana alongside Angela da 
Foligno (1248-1309) as women who lost their appetite for food while praying. 
Such description is accurate and relevant to Bynum's study on the significance 
of food for medieval women. However, it should be noted that the focus of the 
life of Villana is not food; her fasting is only one among many penitential 
practices. In the vita of Villana, fasting is significant for rhetorical contrast with 
the nourishment Villana said to receive from her theological education which 
included meditations, readings, and listening to sermons. The importance of 
theological education for Villana is a recurring element in her life. Moreover, 
the hagiographer feels no need for suggesting a miraculous intervention for 
60 Alexander Murray, "Counselling in Medieval Confession", in Handling Sin: 
Confession in the Middle Ages (York: Medieval Press, 1998), 63-78,77. 
61 Caroline Walker Bynum, Holy Feast and Holy Fast (London: University of California 
Press 1988), 143,363 fn. 187. 
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Villana's reading skills but recognises her literacy, learning, and choice of 
readings as marks of sanctity. Villana responds to her confessor who was 
reproaching her for excessive asceticism saying: 
Ego cum epistolas pauli lego aut divinis assisto eloquiis, mente sic reficior, ut 
omnino diffugiat cibi corporalis apetitus. Ita christi crucifixi meditatione 
absorbeor ut nulla omnino sit asperitas tam dura que non mihi amenissima 
videatur. 62 
When I read the letters of Paul and listen to the sacred sermons, my mind is 
so refreshed that I lose all bodily appetites. I am so absorbed meditating on Christ crucified that there is no difficulty so harsh as to seem unpleasant to 
me. 
The hagiographer supports Villana's expressed desire and describes her 
practice of theological learning: 
sacre scripture libros, et patrum collationes ac gesta sanctorum tanta cum 
avididate legebat; potissime autem pauli epistolas at plerumque in ipsa 
lectione absorta, corporalium sensuum usu pene privaretur, neminem 
quamvis loquentern percipiens. 63 
she eagerly applied herself to the reading of books of Holy Scriptures, the 
collationes of the fathers, and the lives of the saints; above all she favoured 
the letters of Paul, reading them with such intensity that she lost the use of her 
senses and would not be aware of others speaking to her. 
This is a description of Villana's favourite readings, and by implication a 
reading-list considered suitable for holy women. Villana's learning is a mark of 
her holiness, but I suggest that the above passage is more descriptive of a 
dedicated reader than a miraculous event. Villana's knowledge is ascribed to 
her passion for study. Villana is a student of Scriptures, collationes, and saints' 
lives. The hagiographer also tells us that many people witnessed Villana 
listening attentively to Dominican sermons and removing her veil in church. I 
suggest that the vita of Villana is exemplary regarding learning through 
attentive reading, meditation, and listening to sermons; a study which was 
suited to laywomen who were attracted to Dominican spirituality. These were 
62 Orlandi, 80 (fols. 75rb-76ra). 
63 Ibid., 79 (fol. 75vb). 
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also part of the curriculum of vernacular theology as articulated in 
Passavanti's treatise on divine science. 64 
In Villana's case, fasting is used for rhetorical contrast with learning; 
moreover, fasting and learning are likened to penitential practices rather than 
being associated with eucharistic devotion. In other words, within the context 
of Dominican vernacular theology, learning becomes a penitential practice not 
least because it involves what Passavanti calls divine science; and a woman 
who forgets all else while she is studying divine science - Villana de' Botti - is 
a model of the humble and learned Dominican. 
I have suggested in Chapter Three that the practice of fasting needs to 
be considered in the wider context of later medieval penitential culture and 
theology. Two historical situations have informed my suggestion: firstly, the 
frequency of the practice of sacramental penance; and secondly, the two 
sacraments, penance and Eucharist, were inextricably linked after the Fourth 
65 Lateran Council (1215). Even though the Lateran Council required women 
and men to confess to their priest once a year, women practised it more 
often. 66 Sacramental penance was practised, and, according to the Lenten 
sermons and manuscripts I have examined in this thesis, certainly discussed 
more often than the Eucharist. The Dominican chapter of the Roman Province, 
held in 1249, asked the friars to hear confessions from "bizzocharum" less 
often, which implies that some women approached confession very 
67 frequently. The frequency of confession among medieval women was also 
noted by the Dominican Guillame Pepin (ca. 1465-1553), in contrast with the 
poor practice among men. Guillame said that "Many women confess often and 
take communion on the principal solemnities and feast days, while few men do 
64See Chapter Three. 
65 "Ornnis utruisque sexus", ed. by Norman Tanner, Decrees of the Ecumenical 
Councils (London: Sheed & Ward, 1990), vol. 1,245. 
66 Larissa Taylor, Soldiers of Christ (Oxford: Oxford University Press, 1992), 172. 
67 "Quod fratres [ ... ] 
bizzocarum autem confessio rarius audiatur", Thomas Kaeppeli, 
Acta capitularum provincialium provinciae romanae, 1242-1344 (Rome: 1941), 8-10; 
cited in Mario Sensi, "Anchoresses and Penitents in Thirteenth- and Fourteenth- 
Century Umbria", in Women and Religion, ed. by Bornstein and Rusconi (1996), 56-83 
at 72 fn. 10. 
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11 68 so. The frequency of sacramental penance among women has been 
observed in different parts of medieval Europe. 69 
1 have also suggested in the previous chapter that fasting was only one 
aspect of a pervasive penitential culture, which allowed the penitent woman to 
conform with Christ's salvific suffering. Kieckhefer suggests that the vitae of 
medieval saints mirrored Christ's atoning Passion, because "suffering was the 
11 70 means par excellence for demonstrating love 
. 
The suffering of Christ was 
central to medieval penitential theology, and so was Mary's suffering. 
Representation of Mary's suffering at the foot of the cross is well known from 
Laude such as the Stabat mater dolorosa, attributed to lacopone da Todi. 71 
But visual representations of Mary's Swoon at the foot of the cross, especially 
those made for women, often added another layer of interpretation to Mary's 
72 suffering. Amy Neff has demonstrated that representations of Mary's Swoon 
in late medieval paintings and sculptures, referred to a salvific maternity; i. e., 
Mary's Swoon at the foot of the cross portrayed the physical pain of giving 
birth, so that Mary and Christ were shown as giving birth to the Church, 
together on the mount of Calvary. Most medieval theologians agreed that the 
birth of Jesus Christ in Bethlehem had been pain-free; but Mary was 
represented as becoming a mother again on Calvary, and crucially, unlike the 
first birth, the second delivery was painful. 
73 Moreover, the early 
representations of Mary's Swoon "seem to have been made exclusively or 
pi 74 even predominantly for female audiences A symbolic association between 
painful labour and penance was also expressed in a sermon by the 
Franciscan Anthony of Padua (ca. 1195-1231): 
68 , Multae enim saepe confitentur, & communicant praesertim in praecipuis 
solennitatibus, & festis, ubi pauci admodum viri quod faciunt. " Guillame Pepin, quoted 
in Taylor, Soldiers of Christ (1992), 172,307 fn. 188. 
69 Jodi Bilinkoff, Related Lives (Ithaca: Cornell University Press, 2005), 122 fn. 11. 
70 Kieckhefer, Unquiet Souls (1984), 89. See ibid., 89-121 for the saints' identification 
with the Passion. 
71 lacopone da Todi's Laude and treatises are also found in manuscripts examined in 
Chapter Two. 
72 Amy Neff, "The Pain of Compassio: Mary's Labour at the Foot of the Cross", The Art 
Bulletin 80 (1998), 254-273 at 268. 
73 Neff dates this interpretation back to Ambrose, ibid., 273 fn. 18. 
74 Ibid., 268. 
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"A woman when she is in labour has sorrow because her hour has come" [John 16: 22]. The hour of birth for a woman is the hour of confession for the 
penitent soul in which the soul must be sorrowful, expressing bitter groans, 75 and saying with the prophet: I have laboured hard in my grief' (Ps. 6: 6) . 
The suffering of penance was salvific, that is to say life-giving. Yet, unlike the 
paintings analysed by Neff, this sermon divorced suffering from the maternal 
body by focusing on the pain of the soul. In this way, the sermon of Anthony of 
Padua could have resonated with a male as well as female audience; yet 
some women would have been able to identify a life-giving pain with the bodily 
experiences described in the Bible and portrayed in Mary's Swoon. Villana 
was a mother who read Scriptures, and could well have seen some of the 
images described by Neff. 
In the previous chapter, I also highlighted the link between self- 
flagellation and fasting within a theology of penance; this supports a recent 
analysis of the significance of fasting for penitent women. 
[Penitent women] practised their discipline in [commemoration] of Christ's 
suffering. In their fasting and self-flagellation Penitent women reenacted 
Christ's sacrifices offered for the sake of humanity. 76 
In her discussion on the Eucharist, Lehmijoki-Gardner writes "The imitation of 
Christ culminated in the commemoration of his suffering"; so, in this context, 
she refers to women's sacramental practice as "commemoration" of Christ's 
passion. 77 Yet, she adopts the language "in memory" when discussing 
penitential practices. I prefer to apply "commemoration" also to penance, 
because of its sacramental connotations. Moreover, as said above, the 
Eucharist is not the focus in Villana's life; and the Eucharist is discussed in 
only one of many manuscripts with female provenance analysed in Chapter 
Two. Laywomen could unite with Christ in the eucharistic celebration, but 
laywomen became Christ-like when they transformed themselves and their 
communities through the practice of penance. Penance is indeed the focus of 
Villana's life, her conversion, penance (in the sacramental sense), and her 
75 Anthony of Padua, "Sermon for the third Sunday after Easter", in Sermones for the 
Easter Cycle, ed. and trans. by George Marcil (New York: Franciscan Institute), 157; 
cited in Neff, "The Pain of Compassio" (1998), 269,273 fn. 79. 
76 Lehmijoki-Gardner, Dominican Penitent Women (2005), 17. 
77 Ibid. 
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embracing of a life of penance (in the wider cultural sense) are the thread 
running through the story. The vita of Villana expresses the significance of 
penance for a medieval laywoman. Likewise, this significance is manifest in 
the name by which medieval Dominican laywomen were known: "sisters of 
penance". 
Villana runs to the Dominicans at Santa Maria Novella to confess 
when she is presented by the hagiographer as the model penitent alongside 
Mary Magdalen. The Dominican hagiographer portrayed Villana as secunda 
78 Magdalena [a second Mary Magdalen]. For the preacher, women were often 
the ideal penitents. Villana was presented to "[U]niversis christi fidelibus per 
ecclesiam totum terrarum orbe lateque diffusam [.. ] ad instructionem fidelium 11 
[To all the faithful in Christ throughout the worldwide Church ... 
for the 
instruction of the faithful] . 
79The aim of the hagiographer was to bring to a 
wider audience knowledge of the vita of Villana as the active and learned 
Dominican penitent. Perhaps his imagined worldwide audience induced him to 
write Villana's hagiography in Latin. 
The image of Villana emerging from her vita is one of a literate 
Dominican laywoman and a model for learning, who taught vernacular 
theology by her example and by her words. Villana was a literate student of 
vernacular theology, but also a teacher through her example and her 
conversations; theological conversations which, according to her vita as 
shown in the above examples, were often with religious laywomen and the 
friars of Santa Maria Novella who spread her words and preserved her 
memory. I will now focus on records of Villana's memorials from the archives 
of Santa Maria Novella and from the lay confraternities. 
Villana's memory 
I have focused above on Villana as she emerges from the account of her 
hagiography, which confirms she was a teacher of vernacular theology in her 
conversations, and exemplary of the learned and active Dominican penitent 
woman. In this section I concentrate on the active roles of contemporary 
78 Katherine Jansen, The Making of the Magdalen (Princeton: Princeton 
University 
Press, 1999), 251-2. 
79 Orlandi, La Beata (1955), 77 (fol. 74vb). 
193 
laywomen who, inspired by Villana, augmented devotion to her memory. I will 
show that, also thanks to the charitable donations of women, the memory of 
Villana was kept alive in the celebrations of the friars, and of lay religious 
societies (compagnie, commonly known as confraternities) which were 
associated with Santa Maria Novella. I will also suggest that Villana may have 
been an active member in one of these societies. Generally speaking, 
confraternities, or compagnie, were voluntary societies often with a legal 
status, which formed part of the religious fabric of medieval culture. Their 
members included lay and religious, men and women, who met regularly in 
liturgical settings, with social, charitable, and pedagogical aims. The activities 
of the compagnie often included penitential practices and memorials for their 
members . 
80 The compagnie discussed in this thesis were linked with the 
Florentine Dominicans; but they acted primarily as lay communities, which 
extended familial bonds to the wider civic community and to the communion of 
saints. 
The memorial of women 
This section responds to a lack in research, recently highlighted by Lehmijoki- 
Gardner: 
[T]he network of support that existed between a group of women and a saint 
has not attracted due attention. The cults of saintly penitent women were 
furthered not only by male hagiographers but also by these women's fellow 
penitents who took the initiative in attracting the attention of their 
81 contemporaries to the saint . 
The terms "saint" and "saintly penitent" include women whose sainthood was 
not canonically recognised; women who, nonetheless, were considered and 
82 treated as holy by their contemporaries. The vita of Villana summarised 
above gives some indication of conversations between Villana and other 
penitent women in her lifetime. It also speaks of the actions taken by her 
80 Marina Gazzini, Confraternite e societij cittadina nel medidevo, italiano (Bologna: 
CLUEB, 2006), 4. See ibid., 22-57 for a bibliography on Italian confraternities from 
1900 to 2005. 
81 Lehmijoki-Gardner, Dominican Penitent Women (2005), 22. 
82 This is also the understanding of holy women adopted by Lehmijoki-Gardner, 
Worldly Saints (1999). 
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contemporary women in order to attract attention to her saintliness. As shown 
above, these consisted mainly of reported visions which manifested Villana's 
sanctity and learning after her death. 
In this section I will show that records of donations to Santa Maria 
Novella testify to the role of Florentine laywomen in the promotion of a fervent 
devotion to her memory: women financed masses, feasts, and processions in 
her honour, as well as works of art. 83 Villana's contemporaries attempted to 
ensure that their fellow woman would not be consigned to the darkness of 
forgetfulness, but was recognised as part of a living tradition. A remembrance 
with pedagogical aims, which, in some sense, was also the undertaking of 
medieval women who commissioned, wrote, read, and copied manuscripts of 
vernacular theology, and inspired the images discussed in the previous 
chapters. 
Probably the most important work to the memory of Villana in the last 
century has been the edition of her vita by the Dominican friar Stefano Orlandi, 
cited above. Orlandi suggests that her popular devotion lasted until the 
nineteenth century, when the friars obtained papal approval for her 
84 beatification. Moreover, Orlandi's introduction provides historical records 
from the archives of Santa Maria Novella, which testify to the influence of 
contemporary women in promoting the cult of Villana. While her vita has been 
dated to the beginning of the fifteenth century, the first records of women's 
contributions to her veneration are dated only a couple of years after her 
death. There can be little doubt that these women knew and supported each 
other. 
Villana de' Botti died in 1361. Two years after her death, in 1363, 
Donna Silvestra ensured that Villana would be remembered by leaving in her 
will a house for the Compagnia dei Laudesi di Santa Maria Novella, a 
Florentine lay religious society (a. k. a. confraternity) to which I will return. 
Donna Silvestra asked that the fruits of her donation would be used to give a 
"pietanza" to the friars of Santa Maria Novella, every year, on the anniversary 
of Villana's death. 85 A "pietanza" generally refers to a pious 
donation of 
83 Orlandi, La Beata (1955), 39-40. 
84 Ibid., 45-47. 
85 Ibid., 39,48 fn. 4. 
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money, or meat and wine and such delicacy that would not normally be eaten 
86 by friars. At about the same time, a widow, Donna Angela, gave a gift of 
money in order to buy land, the fruits of which would give another "pietanza ly 
every year to the friars of Santa Maria Novella, again on the anniversary of 
Villana's death; in return Donna Angela asked that the friars would sing mass 
and make a procession to the tomb of Villana on that day. 87 So the donations 
of these women, Silvestra and Angela, ensured that the anniversary of 
Villana's death was a veritable feast, with meat and wine for each of the friars, 
and with singing and processions in the Dominican church. 
A letter from a contemporary layman, Franco Sacchetti (ca. 1335- 
1400), confirms that a devotion to Villana was in existence among the people 
of Florence only four years after her death. Yet, Sacchetti disapproved of the 
widespread devotion to new saints, and specifically of the devotion of Villana 
because she was his neighbour, and she did not appear to be different from 
others. Sacchetti writes in a vernacular letter dated 1365: 
E' Predicatori [... ] hanno Beata Villana, che fu mia vicina di casa, e fu giovane 
fiorentina; pur andava vestita come I'altre, e fannone git festa, e San 
Domenico si sta da parte. 88 
And the order of Preachers [ ... ] has the Blessed Villana, who was my neighbour. She was a Florentine young woman, and she dressed like the 
others, yet they already make festivities for her, while Saint Dominic is kept on 
the side. 
Even with his disapproval of the new saint, Sacchetti's letter is evidence of 
Villana's popularity and the success of contemporary women in promoting her 
feast. 
In the second quarter of the following century, one of Villana's nieces, 
also named Villana, ensured that her aunt would be remembered mainly 
86 1 thank Karl Brunner and Tom lzbicki for the clarification of this term. Tom lzbicki 
has given a comprehensive account of the English equivalent of "pietanza" in an e- 
mail to the medieval-religion list. http: //www. jiscmaii. ac. uk/cgi-bin/webadmin? A2= 
ind071 1&L=MEDIEVAL-RELIGION&P=Rl2l9l&l=-3&X=28BDOOlB8lA42E9613&Y. 
137 Orlandi, La Beata (1955), 40,48 fn. 5. 
88 Franco Sacchetti, Lettera a "lacorno di Conte da Perugia sopra le dipinture de' 
beati", in Opere, ed. by Aldo Borlenghi (Milano: Rizzoli, 1957), 1113-1119, at 1115- 
1116. Also Sacchetti, Opere, vol. 1, ed. by Ottavio Gigli (Firenze: Le Monnier, 1857), 
210-220, at 216-217. Also quoted in Orlandi, La Beata (1955), 40-41,48 fn. 7a. 
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through her matronage of works of art . 
89The donations of Villana Benintendi, 
daughter of the sister-in-law and brother-in-law of Villana, funded the building 
of a new chapel and altar in Santa Maria Novella, near the burial place of her 
aunt. Within the next few years, Villana junior also financed a sculpture for 
Villana's tomb. In memory of her aunt, she also sponsored the painting of a 
tavola, that is, an altarpiece, for a lay society known as Compagnia or Societ5 
del Tempio. 90 This important artwork by Fra Angelico depicts Villana on the 
right, next to Catherine of Alexandria. Villana Benintendi was aided in the 
completion of her endeavours by Villana's grandson, Sebastiano, who became 
a Dominican friar. This altarpiece was commissioned in 1436 to Fra Angelico 
and remained in possession of the Compagnia del Tempio until its 
suppression, in 1786.91 1 will expand below on this compagnia, whose origins 
date back to Villana's lifetime, and to their processions in memory of Villana's 
anniversary. Their old altarpiece can now be seen at the Museum of San 
Marco, in Florence. 
89 1 write matronage as the feminine equivalent of patronage. 
90 Orlandi, La Beata (1955), 43. 
91 For details of the commission of this altarpiece, see ibid., 42-43,51 fn. 12 and 
fn. 
15. Luciano Artusi and Antonio Patruno, "Compagnia di Santa Maria della 
Croce al 
Tempio detta dei Neri", in Deo gratias (Rome: Newton Compton, 1994), 
244-249 at 
248. 
92 hftp: //www. abcgailery. com/A/angelico/angelico38. html. I thank 
George Ferzoco for 
bringing my attention to this link. 
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Figure 1: The Lamentation, Fra Angelico, San Marco Museurn9' 
I would like to draw attention to some details of this painting which may 
not be clearly visible from the above illustration. These are details which are 
clearly visible to one standing in front of the painting. 93 Villana's name is 
written in her halo and from her mouth appear the words "Christo Jesu I'amor 
mio crucifisso" [Jesus Christ, my crucified love]. It is interesting that Villana is 
not silent, but is portrayed as speaking in the vernacular. Villana is also 
surrounded by numerous women. On Villana's left is Catherine of Alexandria, 
a saint to whom, as seen above, Villana was particularly devout. Meanwhile, 
on her right hand side, are probably her contemporary penitent laywomen, and 
among them, also Catherine of Siena. I think Catherine of Siena may be the 
saint wearing a Dominican habit who kneels in prayer at the feet of the body of 
Christ, between John and Mary Magdalen. In this image, Dominic (standing on 
the left) is the only man among the post-biblical saints surrounding the body of 
Christ, and the total number of women exceeds by far the number of men. The 
portraits include Saints Dominic and Catherine and biblical characters, 
alongside contemporary holy women. Most of Villana's contemporary penitent 
laywomen are unfamiliar to me, however, it is reasonable to expect that these 
now anonymous women would have been known to Fra Angelico's 
contemporaries, to the members of the compagnia, and to Villana Benintendi 
who commissioned the painting. 
Finally, the financial support of Villana Benintendi for the Compagnia di 
Santa Maria della Croce al Tempid ensured that this lay society would 
continue to make festivities on the anniversary of Villana's death. Moreover, in 
the fifteenth century, a further donation by another female relative of Villana, 
Villana di Federico di Nicco16 God, ensured the feast was a lavish affair. 94 
Villana's grandson, Fra Sebastiano, helped her to make these arrangements. 
A procession was to take place every year on the last Sunday of January, a 
Sunday near the anniversary of Villana's death. 
95 She financed the 
Compagnia del Tempio and the Compagnia del Pellegrino to pay for candles, 
and food and wine not only for the friars (pietanza ai frati), 
but for all the 
93 They are also available in print. See John Pope-Hennessy, Fra 
Angelico (London: 
Phaidon, 1974), plate 47. 
94 Orlandi, La Beata (1955), 44-5. 
95 Ibid., 45. 
198 
96 people who participated in the festivity (colazione ai festaiofi). The Sunday 
festival ensured that proper celebrations could take place, as it would have 
been inappropriate, if not impossible, to enjoy meat and such delicacies when 
the anniversary of Villana's death fell on fasting days such as Fridays. I will 
now concentrate on the role of lay societies in the promotion of Florentine 
devotion to Villana. 
The memorial of lay societies 
I have shown above that the Compagnia dei Laudesi and the Compagnia del 
Tempio were the recipients of donations by Donna Silvestra and Villana 
Benintendi in memory of Villana de' Botti. Medieval Florence counted several 
97 compagnie, or lay societies. Why did these women choose these particular 
compagnie as beneficiaries when they could have chosen another? Their 
choice of a compagnia associated with Santa Maria Novella clearly considered 
Villana's own preferences, as we know from her vita that Villana had personal 
connections with this place. Still, they could have chosen a beneficiary among 
a number of compagnie of Santa Maria Novella. It is likely that their choice 
considered not only Villana's favourite church, but also a compagnia that was 
relevant for Villana. Therefore, on the basis of circumstantial and cumulative 
evidence, which I will demonstrate below, I would suggest that these two 
differently named beneficiaries were, in fact, one and the same compagnia, 
and that the choice of the benefactors was motivated by Villana's affiliation 
with the Compagnia del Tempio. 
The Compagnia del Tempio, whose full name was Compagnia di 
Santa Maria della Croce al Tempid, was founded as a Marian lay society; it 
was initially a society of Laudesi - laywomen and man who met to sing lauds, 
especially to the Virgin Mary. 98 This Compagnia di Laudesi, founded by a 
96 The Compagnia del Tempio were to give 64 lire: 40 for libations and 24 for candles; 
the Compagnia del Pellegrino were to offer another 24 lire, ibid., 45. The Ospedale di 
S. Gallo also contributed financially to the festivities, ibid., 51 fn. 19. 
97 Artusi, Deo Gratias (1994), lists hundreds of compagnie in existence between the 
fourteenth and eighteenth centuries, 446-448. 
98 Societies of Laudesi included women and men. Ronald F. E. Weissman, "Cults and 
Contexts: in Search of the Renaissance Confraternity", in Crossing the Boundaries: 
Christian Piety and the Arts in Italian Medieval and Renaissance Confraternities 
(Kalamazoo: Medieval Institute Publications, 1991), 201-220 at 212. 
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group of young Florentines, was first recorded in 1343, when Villana would 
have been in her teens. 99 I have shown above that, two years after Villana's 
death (1363), the Laudesi of Santa Maria Novella were the beneficiaries of a 
gift in the memory of Villana, given by Donna Silvestra. Later, Villana's niece 
chose the Compagnia del Tempio. Since the Compagnia del Tempio was 
initially known as Laudesi, I submit that it is very likely that they were one and 
the same. 
The Compagnia del Tempio started with devotional aims, and soon 
grew and extended its activities to charitable works such as hospital building; 
caring for women in labour and for sick people; visiting prisoners; and 
especially looking after people who were condemned to capital punishment. 100 
It is very likely that women were involved at least in the caring for women in 
labour. After Villana's death, in 1361, the Compagnia de/ Tempio received 
from the Florentine Republic a donation of land outside the city walls, near the 
place dedicated to executions. "' Soon, caring for people who were 
condemned to death for their crimes became the main charitable work of this 
compagnia. 
Kathleen Falvey, in her study of the relationship between the practices 
of Italian lay confraternities dedicated to the care of condemned criminals and 
medieval Passion plays, argues that 
Many of these confraternities were of a penitential nature, and the devotion to 
Christ's Passion that took on for their members a participatory quality 
influenced their delicate mission to those facing the shame and terror of public 
execution. 102 
Falvey has shown that the importance of penance and reconciliation within 
medieval culture led members of lay confraternities and participants of 
Passion plays to identify not only with the martyrs and with Christ on the cross, 
but also with the condemned criminals. So that, the memory of Christ and the 
99 Artusi, "Compagnia dei Santa Maria della Croce at Tempio in Deo Gratias 
(1994), 244-249 at 244. 
100 Ibid., 248. 
101 This was outside the city gate called variously, porta 
San Francesco, della 
giustizia, o del Tempio. Orlandi, La Beata 
(1955), 51 fn. 13. 
102 It Kathleen Falvey, Early Italian Dramatic Traditions and Comforting 
Rituals: Some 
Initial Considerations", in Crossing the Boundaries, ed. 
by Konrad Eisenbichler 
(Kalamazoo: Medieval Institute Publications, 1991), 33-55 at 
33. 
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martyrs in the men and women who were publicly executed, influenced their 
interpretations of the public execution of their contemporaries. 
I have discussed above the centrality of penance for Villana and her 
devotion to Christ crucified. The altarpiece representing Villana and the care 
for the dead Christ after his crucifixion, as shown above, is a mirror of the 
charitable aims for which the Compagnia del Tempio became best known: 
looking after those who had been condemned to public executions. It is clear 
that the event in the painting takes place outside the city walls, as the city of 
Florence carried out its executions outside the city walls. The similitudes to 
Passion narratives in the Gospels extend to Joseph of Arimathea and 
Nicodemus (John 19: 38-39) and the other women who had provided a burial 
for Jesus; like them, members of the compagnia buried those who had been 
killed for their crimes. 103 Caring for the condemned by the compagnia included 
not only the burial of their bodies, but also accompanying them to the place of 
execution. Again, this is a similitude of the Gospel account in which his mother 
Mary, his aunt Mary, Mary Magdalene (the three Maries named in John 
19: 25), as well the anonymous disciple (John 19: 26) had not abandoned 
Jesus on Calvary. This is the image painted by Fra Angelico and 
commissioned by Villana's niece; it is an image which draws the viewer into an 
interpretation of Scriptures which is both diachronic and synchronic; with the 
body of Christ, its protagonists are the living women and men of the Gospel, 
who inspired the charitable practice and sanctity of their contemporaries such 
as the Compagnia del Tempio and Villana de' Botti. 
Furthermore, an analogous interpretation of religious images can to be 
seen in the practices of confraternities in support of those who faced capital 
punishment, as described in a manual for comforters. A small painting was to 
be kept in front the eyes of the condemned, as a kind of mirror of his own 
suffering, in order to lead to an identification with Christ. "A Comforter's 
Manual from Bologna" instructed the comforter thus: 
The comforter is to keep a tavoletta, the little board with a sacred subject 
painted on it - the instruments of the Passion, a depiction of the crucifixion of 
Christ or of the martyrdom of a saint such as John the Baptist - immediately in 
103 Luke 23: 55 does not name the women who accompanied Jesus to his burial, but 
says "Meanwhile the women who had come 
from Galilee with Jesus were following 
behind". Luke 24: 10 names "Mary Magdalen, Joanna, and Mary the mother of 
James" 
as the women who returned to the 
tomb to complete the burial rites. 
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front of the prisoner's face [... The comforter] is to keep the tavoletta directly 
in front of the prisoner's face until the very last moment and to continue to 
suggest to him that he should repeat the same words with which Christ died: 
"Lord, into your hands I commend my spirit" . 
104 
The similitudes between the dead Christ, the martyrs, and contemporary 
people who were put to death for their crimes, suggest a complex theological 
understanding of the relationship between capital punishment and personal 
fault in the medieval Christian imagination. Christ's crucifixion had been a 
public execution, and Christ's public execution was not a punishment for his 
faults (for Jesus Christ, the God-man, was sinless). Similarly, the martyrs lost 
their lives for their beliefs, rather than for their crimes, and often in horrific 
public executions. Crucially, the similitudes were extended to those who were 
publicly executed in the medieval city, so that they challenged the notion that 
death sentence was a punishment for the personal fault of the condemned, 
especially since those who faced capital punishment were encouraged to 
become penitents, and confess their sins prior to execution. 105 Christian 
theology and confraternity practices may have been one of the motivating 
factors which led to the ban of the death penalty by the Grand Duchy of 
Tuscany, which included Florence, in the eighteenth-century. 106 
The Compagnia del Tempio looked after those who had been 
condemned to death. Women as well as men were executed, although women 
in much smaller numbers; and women as well as men looked after the 
condemned. 107 For instance, Catherine of Siena describes herself looking after 
and converting a man condemned to death in a letter to her confessor. 
'O' So, 
even though not recorded in her vita, it is possible that Villana, like Catherine, 
participated in the care of the condemned, and was an active member in the 
charitable works of the Compagnia del Tempio. 
104 Falvey, "Early Italian Dramatic Traditions", in Crossing the Boundaries, ed. by 
Eisen bich ler (1991), 34-43 at 42-43. 
105 Ibid., 38. 
106 'Tuscany had not put anyone to death since 1769, and on November 30 1786 the 
penal code abolished capital punishment. This code remained 
in act until Tuscany 
became part of the unified Italy in 1860. " George Ferzoco, Guardian, 20 
November 
2007. hftp: //www. guardian. co. uk/lefters/story/O,, 2213732,00. html. 
107 Maria Serena Mazzi, "Gente a cui si fa notte innanzi sera" ,- esecuzioni capitali e 
potere nella Ferrara estense (Rome: 
Viella, 2003), 16. Also available online at 
hftp: //Www. storia. unifi-it/_RM/rivista/sched/lib/Mazzi_l. pdf. 
108 Falvey, "Early Italian Dramatic Traditions" (1991), 50. 
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It has been shown that public execution was assimilated by 
confraternities to a kind of martyrdom. This related to an understanding of 
penance, which, by extension, led to an interpretation of suffering and death 
as a unification with God: 
an important aspect of their corporate spirit needs to be borne in mind: the 
impetus to view both themselves and the prisoners as "brother penitents" 
seeking intimate union with Christ in his redemptive suffering. 109 
Death was portrayed as a unifying marriage with God also in Villana's vita. 
Mary Magdalen is heard pronouncing the marriage of Villana to God in a 
vision of Villana after her death, recalled by one her female relatives: 
mulierum vidimus multitudinern innumeram, inter quas dilectissima Yhesu 
Christo Magdalena prior ornnium se agebat dicens "Hec ista illa dei 
ornnipotentis sponsa, quarn ego diebus singulis novo semper Christi amore 
instaurabam. "110 
we saw an innumerable multitude of women, and in front of them moved the 
most beloved of Jesus Christ, Mary Magdalen, who said "This woman [Villana] 
is the bride of the omnipotent God, whom I have established every day with 
renewed love of Christ. 
Perhaps it was because the death of a penitent was also understood as a 
matrimonial event, that thanks to the financial support of contemporary 
women, the anniversary of Villana's death was celebrated as a feast by the 
friars and by the confraternities. The festivities were also a recognition by the 
community that, with the passage to the afterlife, Villana had become a full 
member of the communion of saints. 
As I have said above, the yearly processions in honour of Villana were 
veritable feasts, with masses, candles, singing, food, and libations. The 
members of at least two Florentine compagnie processed yearly in honour of 
Villana; they were the Compagnia del Tempio, discussed above, and the 
Compagnia del Pellegrino, also known as Compagnia del Salvatore 
109 Ibid., 43-44. 
110 Orlandi, La Beata (1955), 88 (fol. 77vb). 
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Pellegrino. "' The procession and bodily honours paid to Villana are vividly 
brought to imagination by a description of its celebration: 
detta festa non 6 stata mai interrotta, tralasciata, e tuttavia ogni anno si 
celebra, fecendosi in quella mattina la processione per Chiesa con 14 Frati, 
ciascuno in mezzo a due fratelli delle due compagnie del Tempio e del 
Pellegrino promiscuamente, quali tutti si portano a baciare le mani della Beata 
a' gradini del presbiterio, che son date loro a baciare da un padre parato con 
cotta e stole e due Novizi ai lati con torci accesi. Siccome i detti Fratelli e Frati 
suddetti vanno in processione con candele accese in mano, in segno 
d'offerta, la Cappeletta del Sepolcro [della Beata] 6 parata con setini all'Arco e 
muraglia attorno, con Aitare, e lumi, e con la Testa della Beata esposta. 112 
This feast has never been interrupted or sidelined, instead it is celebrated 
every year. On the morning of her feast, a procession is conducted in the 
church as follows: fourteen friars process, and next to each friar are two 
brothers from the societies del Tempio and del Pellegrino, one on each side. 
They all go to kiss the hands of the blessed Villana on the steps of the 
presbytery. Her hands are offered to be kissed by a friar, who is a priest 
dressed with a surplice and a stole; on his side are two novices carrying 
glowing torches. Since the above-said friars and brothers walk in procession 
carrying lit candles as a sign of offering, the chapel of the sepulchre of the 
blessed Villana is also prepared with lit candles; silks on the altar; and 
hangings from the arches and the surrounding walls; and the head of the 
blessed is exposed. 
This procession may be far from some modern sensibilities. For the 
feast of Villana, at least forty-two friars and laymen paid homage to a dead 
laywoman, whose holiness had not been officially sanctioned, by kissing her 
hands. A Dominican priest was holding out Villana's severed hands for the 
men to kiss, even though these kissable hands were possibly in a reliquary 
rather than her actual bones. Villana's hands and head had been severed 
from her body and were venerated. "' The fragmentation of Villana's relics is 
another sign of the fame of her sanctity. 114 The friars and the brothers of these 
compagnie showed their affection and humbled themselves to Villana in the 
111 Artusi, "Compagnia del Salvatore Pellegrino detta dei Caponi", in Deo gratias, 399- 
403,401. 
112 Vincenzo Borghigiani, Cronica Annalistica di S. Maria Novella, vol. 3,40, quoted in 
Orlandi, La Beata, 52 fn. 19. Brackets in original. 
113 The fragmentation of Villana's relics is also recorded in her vita, Orlandi, La Beata 
(1955), 86 (fol. 77va). 
114 See for instance Caroline Walker Bynum, Fragmentation and Redemption 
(New 
York: Zone Books, 1991). 
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eyes of their community; and their humbling before Villana in front of the 
community, as shown above, had mostly been funded by women. 
The two Florentine confraternities processing in honour of Villana were 
the Compagnia del Tempio and the Compagnia del Pellegrino. The latter was 
also a compagnia associated with Santa Maria Novella, whose origins are 
dated to 1333. This lay society was also known as Compagnia della 
Misericordia del Salvatore; while in its early days it was named Compagnia dei 
Disciplinati della cappella di S. Simone e S. Taddeo or dei Disciplinati di San 
Nicco16.115 Together with the Compagnia del Tempio, the Compagnia del 
Pellegrino are recorded as claiming their rights to the body and the tomb of 
Villana de' Botti in the sixteenth century (1568). 1 16 
As it was for the Compagnia del Tempio, the Compagnia del Pellegrino 
saw its inception in Villana's lifetime; it is therefore very likely that she was 
known by its founders. However, unlike the other, the Compagnia del 
Pellegrino was a society of penitent flagellants. In other words, communal 
ritual flagellation was also part of their meetings. There is no mention of 
Villana's flagellation in her vita, but the appropriation and promotion of her 
memory by these flagellants is not accidental: flagellation was penitential, and 
Villana was, after all, portrayed as the ideal penitent. Weissman has argued 
that flagellation was the best known, but not the only, penitential 14activity": 
Most familiar is the activity of the penitent found in flagellant and penitential 
companies. The penitent, taking on the guise and garb of the anonymous 
pilgrim, sought to expiate personal and social sin by acts of mortification, 
debasement, and humiliation, understood as the imitation of Christ. Through 
mendicant-like acts of self-abasement, including flagellation, the penitential 
confraternity members experienced an extreme dissociation from the world 
and, once purified, a communal celebration of fellowship. 117 
Weissman adds: 
115 Artusi, "Compagnia del Salvatore Pellegrino detta dei Caponi", in Deo Gratias 
(1994), 399-403 at 399. 
116 "Letter from the Compagnia di Geso Pellegrino to the Duke [Cosimo de' Medici], 
A. S. F. Corporazioni Religiose Soppresse, 910, no. 11, fols 33-4", in Marcia B. Hall, 
Renovation and Counter-Reformation (Oxford: Clarendon, 1979), 174-5. 
117 Ronald F. E. Weissman, "Cults and Contexts", in Crossing the Boundaries, ed. by 
Eisenbichler (1991), 201-220 at 204. 
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through memorial Masses confraternity members practiced a commemorative 
familial piety centred around the cult of ancestors and the affirmation of bonds 
between the living and the dead. 118 
The mass for Villana on the anniversary of her death included 
processions, and processions focused on the celebrations of the body and 
memory of Villana. This communal celebration was subversive insofar as 
women ensured that men bowed down to a woman, even though the woman 
was dead, and men were bowing to a living priest who held her relics. It was 
also a public event; it was a bodily as well as a spiritual event. The devotion of 
the community to Villana was manifest outwards and inwards and included all 
the senses. It included the lavish visibility of her relics, the singing of Mass, the 
moving through the church in procession, the kissing of Villana's hands, 
followed by eating and drinking (colazione ai festaioli and pietanza per i frati). 
The incarnate sharing of this community was not only in suffering, but also in 
delight. 
Their yearly processions in memory of Villana de' Botti recognised a 
lay Dominican woman as a major member of their penitential community, a 
community which included laywomen, laymen, and friars - an hierarchical 
fellowship between the living and dead which spans temporal as well as 
socially constructed gender and ecclesiastical boundaries. The leading 
association of Villana and her contemporary laywomen with these two 
confraternities and the friars, even though not explicit in her vita, is manifest 
from the records of their liturgical celebrations and their works of art. I suggest 
the concept of vernacular theology encompasses sources such as these. 
Further studies on the documentary evidence from extant libri di 
compagnia, statutes, and registers, could shed some more light on Villana's 
influential association. For instance, a study of works of art owned by the 
compagnie may attribute the provenance of the crucifix which now hangs 
above the tomb of Villana in Santa Maria Novella. 
118 [bid., 205. 
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Figure 2: Crocifisso della Villana, Santa Maria Novella'19 
Villana's affection for Christ on the cross is attested both by her vita 
and by her words in Fra Angelico's painting. It is said that Villana was very 
devoted to this particular crucifix. 120 But this is disputed, probably also 
because this crucifix is not in the Florentine style. 12'Nonetheless, I suggest 
that its non-Florentine origins are not sufficient to dismiss the existing oral 
tradition. This crucifix may have been purchased elsewhere or donated by 
non-Florentines. For instance, Villana came from and was married into 
wealthy merchant families, and as such, even discounting Paolo Botti's 
suggestion that they originated from northern Italy, it is very likely they had 
non-Florentine connections. 122 Moreover, its size suggests that it could have 
been carried in processions by a confraternity. The emphasis on suffering and 
flagellation, discernable both in the body of Christ and in the vignettes of the 
Passion painted in corners of the cross (such as the mocking and the 
flagellation of Christ), could have supported a penitential practice of 
119 http: //www. smn. it. 
120 Orlandi, La Beata (1955), plate 2. 
121 http: //www. smn. it. 
122 See earlier in this chapter for Paolo Botti. 
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flagellation which sought humility and bodily suffering as a form of Imitatio 
Christi. 
The memories for the friars 
An active role in the promotion of Villana's holiness was taken by her 
contemporary laywomen and relatives, but also by the friars of Santa Maria 
Novella. The vita of Villana, examined above, is one of the memorials of a lay 
penitent woman by and for the Dominican friars. The friars not only wrote her 
Latin vita, but also copied at least the manuscript discussed above, and 
preserved it for their own reading in Santa Maria Novella's library. It has been 
shown that the friars also processed and feasted in her memory. 
The section dedicated to visible women in the previous chapter 
illustrates portraits of women in the Dominican chapter house of Santa Maria 
Novella. Villana de' Botti has been recognised as one of the women in the 
fresco known as Via Veritatis. 123 1 have noted that her portrait, along with 
those of other contemporary women, is significant because women were 
included in the history of salvation in a painting aimed at a predominantly male 
audience of friars. Yet this fresco, like the processions, was not only for the 
friars, as the chapter house was also a public space where friars met their 
visitors. 
A more private, and perhaps more surprising memorial of Villana has 
been identified in one of the private cells of the friars at the Dominican convent 
of San Marco, in Florence. 124 The following analysis challenges some of the 
interpretation of the cell frescos by Fra Angelico who, as seen above, also 
painted Villana in the altarpiece for the Compagnia del Tempio in the first half 
of the fifteenth century. 125 
123 See Chapter Three. 
124 Incidentally, the Latin Theosophia by Passavanti discussed in the previous 
chapters, Ms. San Marco 459, was in the library of 
the convent of San Marco. 
125 Paintings are open to different layers of interpretations insofar as they often rely on 
the context, experience, knowledge, and imagination of 
the viewer. 
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Peter Martyr, recognisable from his bleeding head, is seen kneeling on 
the left; while the woman standing on the right, with her left hand outstretched, 
has been recognised as Villana de' Botti by John Pope-Hennessy, as he 
argued that her cult was flourishing when this fresco was painted in 
Florence. 127 William Hood supported Pope-Hennessy, and believed her to be 
Villana because the lady in black is wearing a habit similar to Villana's in The 
Lamentation, which has been discussed above. 128 
Although I agree with them that this may be a portrait of Villana, I am 
not convinced by Hood's reasoning, because Villana is not the only woman 
painted in The Lamentation wearing a very similar cloak. 129 Perhaps the lady 
126 http: //Www. wga. hu. 
127 This fresco has been dated to 1440s: John Pope-Hennessy, Fra Angelico, 207.1 
am unaware of an earlier identification of Villana in this fresco. 
128 William Hood, "Saint Dominic's Manner of Praying: Gestures in Fra Angelico's Cell 
Frescoes at S. Marco", The Art Bulletin 68 (1986), 195-206. See The Lamentation 
above. 
129 1 have said above this woman may be Catherine of Siena. 
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Figure 3. The Presentation, Fra Angelico, San Marco 126 
in black in this fresco, who is wearing a habit of the order of Saint Dominic, is 
Catherine of Siena, and her left hand could be stretched out in anticipation of 
the wedding ring she said to have received in her mystical marriage. "' 
Catherine of Siena said in her letters that her wedding ring was made of the 
flesh cut off from Christ's circumcised foreskin. 131 However, this interpretation 
would only be tenable if this painting conflated the Presentation at the temple, 
which was marked by the feast of Purification (forty days after Christmas), with 
the feast of the Circumcision (eight days after Christmas). 132 
Hood's later book on Fra Angelico reverses his earlier interpretation, 
and suggests that the lady in black "is more likely to be the prophetess Anna", 
rather than Villana. 133 In addition, Hood's later work diminishes the 
significance of this woman as a prophetess by saying that Tra Angelico may 
have drafted this woman into the service of the iconography because her pose 
and gesture complement Saint Peter Martyr". 134 An identification with the 
prophetess Anna, from Luke 2: 33-38, has also been suggested by Paolo 
Moracchiello. 135 
I suggest that the lady in black could be a portrait of Villana if her 
outstretched hand is a reference to the hands of Villana which were kissed 
during the contemporary processions in her honour, as described above. 
Because the lady's outstretched hand is reminiscent of the contemporary 
Dominican liturgy in memory of Villana, and because she was known as a 
prophetess in her vita, I think that the woman portrayed by Fra Angelico in this 
130 The lady in black was believed to be Catherine of Siena by Beissel and SchrOrs; H. 
Schrörs, "Studien zu Giovanni da Fiesole", Zeitschrift für christlichen Kunst 11 (1898), 
208; quoted by William Hood, Fra Angelico at San Marco (London: Yale University 
Press, 1993), 318 fn. 9. 
131 on the eight day just enough flesh was taken from him to make a circlet of a ring 
[ ... the 
fire of divine charity gave us a ring not of gold but of his own purest flesh". 
Catherine of Siena, "Letter T143 to Giovanna d'Angi6, Queen of Naples", in The 
Letters of Catherine of Siena, ed. and trans. by Suzanne Noffke (Tempe: Arizona 
Centre for Medieval and Renaissance Studies, 2000), vol. 1,147-149 at 147-148. 
See also Walker Bynum, Holy Feast and Holy Fast (1988), 174-5. 
132 Both of these events were celebrated in medieval liturgy, and referred to the 
fulfilment of Jewish Laws, also narrated in the Gospel of Luke 2: 21-39. 
133 William Hood, Fra Angelico at San Marco (1993), 218,318 fn. 9. 
134 Ibid., 218. 
135 Paolo Moracchiello, Fra Angelico: The San Marco Frescoes, trans. by Eleanor 
Daunt (New York: Thames & Hudson, 1995), 152-153. 
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cell is likely to be Villana de' Botti, depicted in analogy with Anna, as a type of 
prophetess. 
Hood also argues that "each of the cell frescoes attributed to Fra 
Angelico [ 
... ] contains at least one identifiable person from monastic history as 
witness to the event of sacred history". 136 1 would adopt a different 
terminology, and say post-biblical rather than "monastic", and evangelical 
rather than "sacred", nonetheless I agree with his insight. An examination of 
these cells reveals that each of the frescoes usually attributed to Fra Angelico 
also includes at least one woman. For instance, the fresco of the Nativity. 
In this fresco, Bridget of Sweden is looking upwards towards the Virgin 
Mary; she is diagonally parallel and opposite to Peter Martyr who appears 
to 
be looking downwards. 138 Bridget's upward gaze directed to Mary may be 
indicative of her developed Mariology. The influential relationships between 
136 Hood, "Saint Dominic" (1986), 195. 
137 hftp: //vvww. wga. hu. 
1M Details clearly visible in Moracchiello, Fra Angelico (1995), 86-87. 
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Figure 4: The Nativi . ty, Fra Angelico, San Marco 137 
Bridget of Sweden and the Florentine Dominicans has been discussed in the 
case study of one of the Bridgettine manuscripts in Chapter Two. "9 
Peter Martyr is also seen, standing in prayer, in another Mariological 
fresco by Fra Angelico, the fresco of the Annunciation. As in the frescoes with 
the lady in black (probably Villana) and Bridget of Sweden examined above, I 
believe that details in the movements of the woman in the Annunciation need 
to be considered for understanding her significance in the broader picture. 
Figure 5: The Annunciation, Fra Angelico, San Marco (detail) 140 
The significance of the Virgin Mary being seen as she holds an open book 
appears to have been overlooked by Pope-Hennessy and by Hood. Mary is 
portrayed as she listens to the angel in humble deportment and, at the same 
time, she holds a book open with her right hand. 141 Moreover, Mary appears to 
be using her fingers as bookmarks, an indication that she was probably 
reading when the angel arrived, and intended to go back to her book 
afterwards. I suggest that the fresco by Fra Angelico of the Annunciation, with 
Peter Martyr portrayed in background, invites a contemplation of the Virgin 
Mary as a model of the learned woman. 
In the three examples illustrated above, I have been able to analyse 
only a few of Fra Angelico's frescoes in the cells of San Marco, yet visual 
139 See above, Firenze, Biblioteca Riccardiana, Ms. 1338. 
140 hftp: //www. wga. hu. 
141 See closer detail in Moracchiello, Fra Angelico (1995), 79. 
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culture shows that the memory and influence of contemporary holy women 
were present not only in public places, but also within the private cells of the 
friars, and Villana de' Botti was probably given a memorial among them. 
Conclusion 
In this chapter I have presented the Florentine lay Dominican Villana de' Botti 
as a leading example of an active, literate, visible, vocal, and, crucially, female 
participant in the transmission and reception of vernacular theology. In this 
way, I confirm the findings of the previous chapters, by providing a detailed 
example from the vernacular audience of Dominican sermons. 
That her vita was written in Latin does not undermine the case for 
vernacular theology, it suggests that the concept of vernacular theology 
extends beyond texts written in the vernacular. The Vita Villanae is a text 
written in Latin but, not unlike others, it is vernacular theology primarily 
because it depends on the vernacular matrix in which it took form. 142 Villana's 
hagiography is vernacular theology principally because it depends on 
conversations and experiences between Villana and her contemporaries 
which were formed and verbalised with the semantic possibilities of the 
vernacular, before they were translated in Latin by the friars. For instance, 
the conversations between Villana and her confessor reported in the vita 
would have taken place in their vernacular. 
The extant vita of Villana de' Botti, develops a hagiographical tradition 
dating back to early monastic writers; moreover, it provides models of learning 
and transmission through female exemplars. In this sense it reflects the 
characteristics of vernacular theology highlighted in the previous chapter; i. e., 
rooted in monastic theology and inclusive of women. 
Being so closely tied to the Dominican Order, through her connections 
with the laity and the friars of Santa Maria Novella, Villana's example clearly 
highlights the ways in which the medieval world was a communal world, but 
also a richly diverse world. A belief in the communion of saints ensured that 
theirs was a communal world in here-and-now and in the thereafter. Records 
of donations to Santa Maria Novella bear witness to the role of Florentine 
142 McGinn, Meister Eckhart (1994), 7. 
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laywomen and compagnie, and their affection to her memory by financing 
masses, feasts, and processions in her honour, as well as works of art. 
Moreover, in line with my argument, women such as these engaged in 
pedagogical aims, inasmuch as they commissioned, read, copied manuscripts 
of vernacular theology, and inspired visual representations. 
Dominican theology was by no means the preserve of an educated 
and male clerical order who remained insulated from the outside world within 
the fortress of scholasticism. When transmitted through vernacular theology it 
belonged as much to educated female penitents and laity who traversed the 
squares of medieval Florence; whose influence extended right into heart of the 
cells of the cloisters of the friars at San Marco, and on whose participation and 
inspiration the Dominican order relied. 
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Conclusion 
This thesis has taken as its main focus the development of the languages of 
Dominican sermons in late medieval Italy, and the audiences who read and 
engaged with these sermons. I have taken three different examples of 
Dominican Lenten sermon literature, and their three respective Dominican 
preachers: a collection of Latin model sermons written for preachers, 
Sermones quadragesimales, by Jacopo da Varazze; a collection of vernacular 
reportationes for a complete liturgical season of Lent, Quaresimale fiorentino 
1305-1306, by Giordano da Pisa; and a special kind of treatise on penance, 
Specchio della vera penitenza, written in the Florentine vernacular by Jacopo 
Passavanti mainly on the basis of his Lenten preaching. I have undertaken my 
research on printed sources as well as more than fifty of their manuscripts. 
By giving particular attention to three elements: first, the interplay of 
Latin and vernacular in the sources; second, how this distinction bears on the 
dissemination and reception of the texts; and third, the implications thereof, I 
advance the understanding of what Bernard McGinn and Nicholas Watson 
have called "vernacular theology" in the context of sermon literature. I argue 
that the audience which transmitted and disseminated this Dominican 
vernacular sermon literature differs significantly from that of Latin model 
sermons. Unlike Latin sermons which usually indicated a clerical readership, 
vernacular pastoral literature often pointed to female readership. It at once 
reflected the type of theological education women would receive and the sort 
that they wanted to be transmitted. In this regard, late medieval Italian 
sermons reflect how women played a formative role in vernacular theology. 
My study supports similar findings on the influential roles of women for 
vernacular sermon literature in other parts of Europe, such as Germany and 
the Netherlands, thus suggesting a European trend of women at the forefront 
of vernacular theology. 
Having introduced the writings and their authors in Chapter One, I 
showed in Chapter Two, on the basis of extant manuscripts, that while the 
Latin manuscripts of Jacopo da Varazze were always attributed to male 
religious institutions, the vernacular texts of Passavanti's 
Specchio and 
Giordano's reportationes were in the main owned, and on occasion 
commissioned and copied by women. The vernacular sources were 
sometimes copied alongside texts written 
by women and female centred 
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narratives. In short, the extant vernacular Dominican sermon literature found 
in Florentine public libraries gives testimony to a female provenance, 
production, and readership by religious women in late medieval Italy. 
Furthermore, the variety of classical, philosophical, literary, as well as biblical 
and theological texts alongside vernacular sermons gives further insight into 
the sheer breath of vernacular learning, and contributes to our understanding 
of medieval women's readings and theological influences. 
In Chapter Three I gave shape to the theology disseminated and 
received in the vernacular by contrasting it with its Latin counterparts around a 
variety of sources. To begin, I studied Passavanti's definition of dual divine 
science, focusing on the human knowledge of divine things, which he 
considered suitable for the vernacular. Passavanti establishes here the 
pedagogy and characteristics of vernacular theology, and considers learning 
itself a practice of humility. Vernacular theology is rooted in the monastic 
tradition of experiential learning directed towards knowledge of the self and 
God, which leads to humility. Moreover, Passavanti advocates learning of 
vernacular theology for all. I have also determined characteristics of 
vernacular theology by contrasting Passavanti's dual divine science with the 
scholastic use of divine science found in Aquinas. One of the differences 
between vernacular and scholastic theologies is that the former has no 
concern with the discourse of metaphysics; i. e., the study of first principles. 
I also looked at Domenico Cavalca's Life of Mary Magdalene, which 
was written in the vernacular and popular amongst women, to see how such a 
text differed from Jacopo da Varazze's Latin Golden Legend. One of the 
differences is in the roles accorded by Cavalca to the women in the story. The 
female protagonists are portrayed in a web of relationships with Christ and the 
apostles, which sees Mary Magdalen as the ideal penitent, while Martha and 
Martilla are portrayed as preachers. Cavalca's text supports the case for the 
transmission of preaching among women. Sermons were considered ideal 
sources of learning for women even by the scholastic Henry of Ghent, even 
though his reasoning was different from Passavanti's. Finally, I supported my 
case with reference to visual culture; reading texts alongside 
Florentine 
frescoes provides visual evidence for the influence of audiences, and 
especially women, in the dissemination and reception of 
Dominican preaching. 
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My argument is that the theology shaped by vernacular culture was a 
noteworthy place for women who were active and literate participants in its 
dissemination. In Chapter Four I provided one such example of a visible, 
literate, active, and influential female audience of Dominican sermons: Villana 
de' Botti. I turned to her hagiography, as well as records from the Dominican 
church of Santa Maria Novella, with which she had close contacts. I have also 
highlighted the cult which grew around her, supporting my reading with 
reference to the visual records found in the frescoes that adorned chapels and 
monastic cells. 
What emerged is the visible and active presence of women like Villana, 
and the contributions to her memory made by contemporary laywomen and 
confraternities. This also reflects the central role of penance in vernacular 
theology in late medieval Italy; penance was arguably more important than the 
Eucharist, if only because it was more widely advocated and practised. Villana 
was a literate, educated, active, and penitent woman inspired by and 
inspirational to Dominican friars as well as contemporary laywomen and 
laymen. Villana was a leading example for Florentine confraternities, of which 
she may also have been a member. Women furthered devotions to Villana 
with their donations and their commission of works of art. Likewise, women 
commissioned, read, and copied manuscripts of vernacular theology, thus 
engaging in pedagogical aims which directly served a penitent culture: 
learning was penitential because it was understood as a practice of humility. 
In summary, medieval women found a voice and fostered a place in 
the medieval cities through vernacular theology, even if they were physically 
excluded from the metaphysical approach fostered in the universities. The 
distinction between vernacular theology and monastic and scholastic 
theologies was not simply one of status within the Church; i. e., vernacular for 
the laity and Latin for the clerics. Dominican theology was not restricted to an 
elite of university educated male clergy. On the contrary, Dominican 
vernacular theology belonged as much in the market squares and civic 
libraries, where it was preached and recorded in vernacular, and moreover, 
actively transmitted and disseminated by Dominican penitent women. 
The saintly exemplars discussed suggest that female models were 
desired by the women themselves as reflective of their experience. Indeed, 
the inclusion of Villana's image on the walls of Santa Maria Novella, and other 
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women on monastic cells, along with the work of confessors, listening to and 
recording these female penitents, indicates that vernacular theology worked 
both ways, inspiring the friars as much as being inspired by them. 
By presenting a detailed account of the manuscripts pertaining to 
Dominican Lenten preaching in Florentine libraries, of sermon literature and 
hagiographical sources of vernacular theology in the shape of Passavanti's 
divine science and Cavalca's life of Mary Magdalen, as well as bringing to life 
its audience through the example of Villana de' Botti, this thesis not only 
contributes to our understanding of vernacular theology, but also constitutes a 
form of vernacular theology by providing a space where the voices of women 
may continue to inspire and play an active role in conversation with theological 
pedagogy. 
218 
Appendix A: Comparative index of thema of Lenten sermons 
This appendix provides a comparative analysis of the differences in the biblical 
thema of Lenten sermons by the three authors under consideration. Thema 
are taken from: Jacopo da Varazze's model sermon collection, Giordano da 
Pisa's reportationes, and Jacopo Passavanti's Sunday sermons for Lent. 
Passavanti's sermons are not part of the content of this thesis because they 
are not available in print, nonetheless they have been included in this index for 
completeness. For comparison I have provided the readings for the liturgical 
calendar de tempore from the Dominican liturgy as established by the Master 
of the Order, Humbert of Romans. ' I have highlighted the thema where the 
preachers differ from the Dominican missal. The significance of differences 
has been illustrated in Chapter One, together with the study of the particular 
texts. Footnotes indicate bibliographical references and particular dating of 
sermones de sanctis. 
1 Dominican missal taken from Carlo Delcorno, Giordano da Pisa e Pantica 
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Appendix B: Translations 
This appendix offers sample English translations of the primary sources of 
Dominican sermons under consideration. These texts are otherwise available 
only in the original languages of Latin or Florentine vernacular. I have included 
translations from a Latin model sermon in Jacopo da Varazze's Sermones 
quadragesimales; from a vernacular reportatio of Giordano da Pisa's Lenten 
sermons, Quaresimale fidrentino 1305-1306, - and extracts from Passavanti's 
vernacular Specchio della vera penitenza. In order to provide an illustrative 
example of different developments from the same thema, I have included a 
translation from each author containing interpretations of the biblical story of 
the Canaanite woman who asks Jesus to heal her daughter (Matthew 15: 21- 
28). According to the Dominican calendar fixed by Humbert of Romans, the 
readings and therefore the preaching on this thema occurred in the second 
Sunday of Lent. ' I have chosen Dominican texts interpreting the evangelical 
account of the Canaanite woman who had a compelling conversation with 
Christ for two reasons. First, because it is widely accepted that Dominic was 
particularly fond of the Gospel of Matthew, so these texts are taken as 
particularly representative of Dominican preachers and their audiences; 
second, because I have written on the Canaanite woman in Chapter Three, in 
the section on "Women protagonists". In addition, I have provided a translation 
from the prologue of Passavanti's Specchio. 
Introductory notes precede each translation; these provide a 
contextualization within sermon literature and expand on the relevance of the 
translation for my thesis. Explanatory footnotes and comments have been 
added to the texts. 
1 See Appendix A for Dominican liturgical calendar. For a history of the Dominican 
liturgical calendar see William Raymond Bonniwell, A History of the Dominican Liturgy 
1215-1945,2nd edition (New York: Joseph F. Wagner, 1945), chapter 10. 
230 
Jacopo da Varazze, Sermones quadragesimaleS2 
Second Sunday in Lent, lst sermon' 
Translated from Sermon 23 in Jacopo da Varazze's collection of model 
sermons for Lent. T20 in Schneyer's Repertorium (218). 
Dominican liturgy de tempore: Mt. 15: 21-39 (Canaanite woman). ' 
Thema-. Egressus Jhesus secessit in partes Tyri et Sydonis. Et ecce 
mulier Chaananaea a finibus illis egressa clamavit dicens ei: Miserere mei 
Domine fili David (Mt. 15: 21-22). 
The sermon is comprised of five parts: an introductory thema; three 
divisions; and a conclusion. The first two divisions are developed from the 
biblical thema, the third division introduces the auctoritas of one of 
Bernard's sermons on the humility of the Blessed Virgin Mary. 
The following is a translation of the introduction, followed by part of the 
first division and the conclusion. Obvious biblical quotations and 
paraphrases have been highlighted in italics. 
Jesus left that place and withdrew to the region of Tyre and Sidon. Then, out 
came a Cananite woman from that district and called out to him: "Lord, son of 
David, have mercy on me. )15 This woman wants to be granted health for her 
daughter; she knows how to do this wisely. In fact, first she tried to seize 
Christ's benevolence by calling him God and son of David. And in this she was 
confessing that he is true God and true man, inasmuch as she calls him God 
and son of David. Second, she shows him her troubles and miseries when she 
2 Jacopo da Varazze, Sermones aurei in omnes quadragesimae dominicas et ferias, 
ed. by Rudolphus Clutius (Cracow: Christophorus Barti, 1760); 
Sermones 
quadragesimales, ed. by Giovanni Paolo Maggioni (Florence: 
SISMEL, 2005); 
Maggioni's edition also available online at http: //thesaurus. sermones-net/voragine/ 
index. xsp; jsessionid=CC704386C8A3EF9E1 F993818FB939F16. 
3 Jacopo da Varazze, Clutius, ed., (1760), 39-41; Maggioni, ed., (2005), 112-115. 
Available online at http: //thesaurus-sermones. net/voragine/document. xsp? app=fr. univ- 
Iyon2. sermones&base=sermones&id=sermo - 
218&qid=sdx_q9&n=l &q=. 
4 Delcorno, Giordano da Pisa (1975), 368. 
Mt. 15: 21-22. 
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says: "My daughter is tormented by the devil. ,6 Third, she implores his mercy 
when she says: "Have mercy on me. "' 
But Christ shows her great harshness in four ways. This was not in 
order to upset her, but in order to test the constancy of her faith in him. The 
first harshness was this: the fact that he did not want to reply to her, treating 
her as if she had been excommunicated and unworthy of a response from 
8 Christ; whence it is said that he answered her not a word. The second 
harshness was when he told her that she was not one of the sheep of Israel. 
Whence he said: "I was sent only to the sheep of the house of Israel. "9 The 
sheep of Israel were the flock of God; therefore by telling her she was not a 
sheep of Israel, Christ meant that she was not among God's sheep; 
consequently she was being excluded because she was among the devil's 
sheep. The third harshness was when she was called a dog. Thus, not only 
did Christ tell her that she was not one of God's sheep, but he also called her 
a dog. The fourth harshness was when he told her that she was not worthy of 
receiving bread, as he said: "It is not good to take the children's food and 
throw it to the dogs. "10 These are the many and great austerities that Christ 
showed her so as to test her constancy. 
Any other woman would have retreated confused and scandalised, if 
after speaking to such a great man he: first, refused to answer her as if she 
was excommunicated; second, proceeded to call her a sheep of the devil; 
third, called her a dog; and fourth told her she was not even worthy to eat 
bread. But she was more patient and holy than any other woman; she was 
always constant and patient. 
How prudently did she keep herself at the first harshness? She started 
by going to Christ himself; she did not want to go to Peter, nor to James, nor 
to John, nor to any other of the disciples. However, seeing that Christ did not 
want to answer her, she took it upon herself, and went to the disciples asking 
6 Mt. 15: 22. 
7 Ibid. 
8 Mt. 15: 23. 
9 Mt. 15: 24. 
" Mt. 15: 26. 
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them to intercede for her. And the disciples went and pleaded with him: "Give 
her what she needs", that is to say, "do what she asks so that she may go 
away, because she is shouting after us. ly 11 So they said, "you are holding her 
back because her request is not being fulfilled. 11 
Concerning the second harshness: she accepted it magnanimously; 
because on one hand Christ is telling her that she is one of the devil's sheep 
rather than God's, yet on the other hand, the disciples are pleading for her. 
Hearing their pleas, she arose and approached Christ putting great trust in 
them, and said in adoration: "Lord, help me. 02 As if to say, "if in any way I was 
one of the devil's sheep, I want to be a sheep of God, and in sign of this I 
adore you like a sheep adores its pastor. " For that reason she said, "Lord, help 
me, like a pastor helps his weak and sickly sheep. " 
Concerning the third harshness: she humbled herself. When Christ 
called her a dog she did not deny this, instead acknowledged she was a dog 
and said: "Indeed my Lord. "" She said: "Lord you call me dog, so I want to be 
your dog; because the Lord does not expel his own dogs; and if they are 
expelled by one door, they would return by another. If I am your dog, you do 
not need to send me away from you; and if you send me away, immediately I 
would return to you. " 
Concerning the fourth harshness: she held herself with wisdom when 
Jesus said she was not worthy to eat the bread of the sons. She responded 
wisely: "Lord, I do not seek bread, but crumbs. That which I ask of you is but a 
small crumb; this is especially as I am just a dog, as you have called me. It is 
customary for the Lord to give to cats and dogs, and breadcrumbs fall from his 
plates. Therefore I beg you for the breadcrumb which is the cure of my 
daughter. " And Jesus replied to her, "Oh woman, you have great faith. Now I 
do not call you a dog, but a faithful woman. Because your faith is plentiful, you 
have overcome and conquered me. So let it be according to your will. " And 
from that moment her daughter was well again. 14 [ ... 
] 
" Mt. 15: 23. 
12 Mt. 15: 26. 
13 Mt. 15: 27. 
14 Mt. 15: 28. 
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In conclusion, Christ was humble, his disciples were humble, and this 
woman was humble, and this was mutually beneficial. Now she was praying, 
the disciples interceded for her, and Christ granted her prayers. If one has a 
humble disposition, and another pride, they can still pacify one another; this is 
because the humble person accepts in humility, and carries the other puffed 
up with pride. They have tended to make peace with those who hate it . 
15 
Likewise this woman was humble, and the Jews who subjugated her in 
servitude were proud. Nonetheless she served them with humility, because 
she knew how to live and to humbly sustain their pride. But two proud people 
cannot make peace with each other, they can only make a point (puncto). 
Indeed, they can have a stab (pungere) at each other, but they cannot make 
peace. 16 Among the proud there are always contentions. 17 
15 Paraphrase of Psalm 119: 7. 
16 In this remarkable conclusion, Jacopo da Varazze preaches on 
the necessity of 
humility (a virtue discussed in Chapter Three in the context of 
Passavanti's divine 
science); and suggests the 
impossibility of fruitful conversation between proud people. 
17 Prov. 13: 10. 
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Giordano da Pisa, Quaresimale fiorentino 1305-1306'8 
Fra Giordano preached on Sunday morning, 27 th February 1305, in the 
square of Santa Maria Novella. '9 
" Translated from the reportatio of the first sermon preached by Giordano 
on the second Sunday in Lent, 1305. T20 in Schneyer's Repertorium. 
" Dominican liturgy de tempore: Mt. 15: 21-39 (Cananite woman). 
" Thema: Non est bonum summere panem filiorum et mittere canibus (Mt. 
15: 27). 
" The thema is introduced with a literal interpretation and threefold division. 
The first division is developed in the morning sermon; the other two 
divisions were to be preached in later sermons on the same day. The first 
division, translated below, is subdivided into four parts, which Giordano 
calls rationeS. 20 
The translation below includes the introduction, and most of the first 
division: that is the first and the second rationes, and part of the third and 
fourth rationes. In this translation from Giordano da Pisa's vernacular 
reportatid, obvious biblical quotations and paraphrases have been 
highlighted in italics but not translated in the body of text. The Latin has 
been translated in the footnotes, but left in the main body of the text in 
order to show the inclusion of Latin words within a text mostly preached 
and written in the vernacular. 
18 Giordano da Pisa, Quaresimale fiorentino 1305-1306, ed. by Carlo Delcorno 
(Florence: Sansoni, 1974). 
19 Ibid., 117-122. 
20 Delcorno points out that auctoritates, rationes, and exempla are fundamental ways 
in which the Dominican preacher expands his sermon. He argues that the 
first two 
were preferred for university sermons, the last for preaching 
to the laity. Giordano's 
preference of the second, which is a mode of philosophical argumentation, 
is coherent 
with a desire to translate scholasticism into the vernacular. 
Ibid., 183. 
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"Non est bonum summere panem filiorum et mittere canibus" . 
2' Today's 
gospel reminds us of a wise woman, whose wishes were fulfilled because of 
her prayers and the prayers of the disciples, who prayed for her. To her Christ 
did not answer at first, he answered her later, but harshly, calling her a dog - 
and she immediately understood him, because only the Jews were called 
children, all the others were dogs. But she did not waver. Because, like gold 
which does not falter but is refined through fire; so, honest people are not 
weakened by temptation, but, on the contrary, become strong, persevere, and 
win. 
This is a good story according to the letter. Hear now the Lord saying 
this strong and harsh sentence: "It is not good to take the bread, which should 
be for the children, and give it to the dogs. " Three things are principally 
demonstrated in these words and sentence: the first is the danger and evil of 
giving bread and suchlike to sinners; the second demonstrates the nobility of 
just and holy people when he calls them sons; the other shows the vile nature 
and great misery of sinners when he calls them dogs. Of the first part we will 
speak this morning, of the second at the ninth hour [this afternoon] and of the 
third at Compline [this evening]. 22 
1 say first that the Lord shows us the danger of giving to dogs, to 
sinners, these things, and the great evil which results from it, when he says: It It 
is not good to take bread from the children and give it to the dogs. " Bread has 
many significations. Sometimes it means simply the bread from the grain we 
eat daily; other times it means all temporal good things. Whereby, it is said by 
Christ in the Our Father "panem nostrum cotidiamum da nobis hodie", here it 
23 means all temporal goods. We all need wine, clothing, a home, and such 
things; so, why does Christ not teach us to ask for wine, clothing, a home, and 
suchlike, but only says bread? The saints teach us that it is unnecessary to 
utter them, because in this bread is understood all that in the mysteries is 
necessary for bodily life. Saint Augustine explains it like this. Besides, one 
21 "It is not good to take bread from the children and throw 
it to the dogs" (Mt. 15: 26). 
22 For the division of time during a single day see Delort, La vita quotidiana nel 
medidevo, (Rome: Laterza, 2002), 
49. 
23 "Give us today our daily bread" (Mt. 6: 
11). 
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does well to understand this bread as spiritual goods, and to explain this word 
according to this understanding, which could be explained very nobly. 
But, let us leave this for now, and let us talk about the understanding of 
temporal things, and according to this we will explain this sentence of Christ, 
because Holy Scripture is superabundant in many understandings. I wish 
therefore this morning to demonstrate: how temporal things should not be 
given to sinners, who are called dogs; and of the evil and dangers of giving to 
them; and how these things are and should be for the children. I will show you 
this through four fine reasons, so that this morning you will see fine wisdom. 
24 25 The first is ratione ablazionis, the second ratione opposizionis' the third is 
26 27 ratione corructionis, and the fourth is ratione transizionis. 
Through the first reason it is shown how the dogs, the sinners, hold as 
evil the things of the world, and how they must hold them so, since they 
28 29 cannot vel, that is ratione ablationis. I ask you: "Who owns all these things 
of the world, and who has made them? " I believe you would answer me that 
they belong to God; and I believe that the Saracen, the Jew and the Tartar 
24 According to Delcorno, rationes are "the usual form of dialectic demonstration", 
Giordano (1974), 183. Giordano left ratione in Latin because of the difficulty of 
translating the multiple meanings. Possible translations include: on account of, by 
method of, the reasonable cause of, a theory, and so on. In these cases I suggest this 
translation: "according to the theory", first, of taking away. 
25 According to the theory of opposition. 
26 According to the theory of corruption. 
27 According to the theory of transition. 
28 Giordano's use of the Latin vel signifies free-will: the dogs/sinners' lack of free-will 
has to be the only reasonable cause for their rejection of God's created goodness, 
which in turn is both the cause and the consequence of sin. It is used here in contrast 
with Mathew 15: 28. Moreover, velle - an onomatopoeic of vel - is among the few 
Latin words in Dante's Commedia (Paradiso IV. 25; XXXIII. 143). In the first instance, it 
occurs when Beatrice explains to Dante "Queste son le question che nel tuo velle" 
[These are the questions of your will]. Dante's questioning adopts the metaphor of a 
dog faced with an impossible necessary choice of two equally desirable goods (Pd. 
IV. 6). This is Dante's central question, resolved at the end of the last canto, the 
second and last time that velle appears. The question of free-will is closely associated 
with the question of merit and grace, central to a theology of divine justice which 
underscores a theology of penance; mentioned but not resolved in this sermon. Or 
rather Giordano, after introducing a difficult question, resolves it with an appeal to the 
doctrine of the tripartite sacrament of penance (see Chapter Three). 
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would agree with you, because this cannot be denied. Who has made all 
these things, and the horses, and the birds, and the fish, and the elements, 
and the animals? All belong to God, and he has made them all. You, yourself 
are well aware that you have created nothing. Would you know how to make a 
horse of flesh and blood? Go on, and try it. 
So, God has made all things, and all these things are his, as the Psalm 
says: "Domini est terra et plenitudo eius orbis terrarum et cetera. t; 30 If all this 
inheritance belongs to God, and inheritance is given to no other than one's 
sons, and it would be better for the sons to be heirs of their father, and just 
people are the sons of God, then all these things must belong to those who 
are just. But the heir cannot use his inheritance when he is a child; only when 
he is grown up, then he will enjoy it and have its goodness. Us, we are now 
like children and will become his heirs when we come to eternal life; but the 
saints, they can perfectly enjoy the whole of creation now. The inheritance 
must not be of the sinners, of the dogs, and they must not have any part of it; 
and since the sinners are not worthy of anything good, they should have 
nothing. 
But you may ask: 'Why does God give them these things? ' He does 
not give to them, but allows them to have; in the same way as he allows them 
to commit other sins which brings them pain and confusion. It is indeed true 
that the bones are given to the dogs because human beings to not have teeth 
to gnaw bones. You could well say that sinners may be deserving of vile 
things, perhaps of mud; but I say to you that they are worthy of nothing at all. 
Because there is no bone in any of these things, and there is nothing in God's 
creation that would be treated as bone by the just ones. God knows of all 
these things; no matter how vile they may be, and you should thank God for 
them a thousand times. When there is food without bones, then the dogs have 
a little part; so when we eat cake, the dogs remain hungry. The saints say that 
in all these things, there is not a single one to be considered like bone by the 
29 The Latin ablationis is written with a 'z' in the previous sentence. This demonstrates 
the fluidity of early vernacular writing, which was more concerned with phonetic than 
spelling. These variations corroborate my suggestion 
that vel could mean velle. 
30 "To the Lord belong the earth and all it holds, the world and all that live in it" (Psalm 
24: 1). 
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just person, because there is nothing so vile in this world, as to which they 
may not be worthy. This says Saint Augustine, proving that the sinner is not 
worthy of anything good, and that all he takes goes onto the fire. Therefore 
they sin not only when they have it, but also when they take it away from the 
just ones, from the sons to whom it right belongs, either by usury, or by 
robbery, or by deceit, or by any other means! But you may say that you have 
by right this and that which I have shown you; because there in way in which 
you would be allowed to have them without great discernment. But the sinner, 
who is in such great danger, should return to God with solicitude and become 
his son with contrition, with penance, and confession. This is the road, this is 
the way. 
The second reason is ratione oppositionis. Tell me: where does every 
fight or every battle come from? It comes from the joining together of 
opposites. Because, as the philosophers said: one contrary cannot sustain 
another contrary, and they cannot stay together without constant baffle. 
Hence, wherever water and fire are together, there is always a constant battle. 
And this is the second reason for which it is shown it is a great evil that 
sinners, the dogs, may have the things of the world. Good cannot remain 
where there is evil, as it happens for other contraries, because all that God 
has created and made, all is good. Only one thing is guilty, that is sin, the evil 
will. Because, if the sinner has the things of the world which are good - all that 
God has made is good: "vidit Deus omnia que fecerat, et erant valde bona ; 13l - 
and the sinner is guilty, these two contraries cannot stay together without 
constant battle. And this is the reason why sinners fight all day, and struggle 
with all the things they have. This is either because they displease them; or 
because they don't seem enough; or because they cannot use them as they 
wish; and in a thousand other ways. The reason is because the things are 
good and the sinner is guilty: so they cannot stay together without a fight. 
This 
is why the sinner battles with all things, even with his own 
body, because his 
body is good. He also battles with his soul, because the soul is still good 
by its 
nature, but is guilty of evil will. And again why 
he battles within himself, with 
31 "God saw all he had made, and indeed it was good" 
(Gen. 1: 31). 
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his soul; because he is displeased with his life, with his works, and does not 
know what he wants, and he is in a continuous conflict, and full of battles from 
every side. And the more temporal things he has, the more battles and the 
worse off he is. There is but one remedy for this evil: that is for one contrary to 
win the other; for one to weaken so that the other remains without a battle to 
fight. And so, if the sinner converts and extinguishes his evil will, then he shall 
remain in peace, and he shall be pacified with all things, as are those who are 
just. In other words if he lost all he had, or all the riches of the world were 
taken away from him, in this way this evil would be weakened. 
32 The third reason is propter corruptionem. This happens to the sinner 
as it does to the person affected with dropsy, who finds his medicine in 
abstinence. It happens that abstinence is the general medicine for every 
illness, [] 
In the fourth reason it is shown the evil of giving to the sinners, to the 
dogs, the goods and the things of the world, that is ratione transitionis. The 
greatest misery in this life is to be found when a man who used to be rich and 
esteemed has everything taken away, and he is cast down into misery. In 
this fourth reason there are many, of which we have only said two. 
The said reasons should be enough for now. The things of the world 
are flames for the sinner. Therefore, with great care, we should make 
ourselves sons! If a dog could become one of the sons of God; oh, how gladly 
would he do it! Even as a slave, but he cannot. Instead, we can so easily do it, 
yet do not want to; so, how shall we excuse ourselves? Deo gratias. 
" 
32 Because of corruption. 
33 Thanks be to God. 
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Jacopo Passavanti, Lo specchio della vera penitenza 34 
How despair turns some away from penance. (Dist. 3, Ch. 4)35 
01 have chosen to translate from the fourth chapter in the third distinction of 
Passavanti's Specchio. Distinction 3 concerns "What things prevent and 
delay us from penance. j136 This extract includes the Canaanite woman, so 
it offers a comparison with the above texts for the second Sunday in Lent 
by Jacopo da Varazze and Giordano da Pisa. 37 
0 Similarly to the two earlier preachers, Passavanti's Canaanite woman 
becomes a paradigm of the repentant sinner, but Passavanti accompanies 
her with other sinners such as the apostles. Note the differences 
especially in comparison with Jacopo da Varazze. First, where he focuses 
on the intercessory role of the apostles, and I would argue, implicitly of 
their successors, Passavanti presents the apostles as sinners on a par 
with the Canaanite woman. Second, whereas Jacopo da Varazze's 
apostles are merciful and Christ is severe, Passavanti emphasises God's 
mercy and love. 
The fourth impediment keeping some people away from penance is despair, of 
which there are two forms. One is when a person despairs in the mercy of 
God; the other is when people despair in themselves, believing themselves 
unable to persevere in works of penance. [ ... ] 
God's mercy is known especially in his passion, through which we 
have been bought and saved. As Saint Paul says: "Non ex operibusjustitiae 
34 Passavanti, Lo specchio di vera penitenzia, ed. by Maria Lenardon (Florence: 
Libreria Editrice Fiorentina, 1925). Lo specchio della vera penitenza, ed. by F. L. 
Polidori (Florence: Le Monnier, 1863), facs. Elibron Classics, 2006. 
35 Ibid. (1925), 66-70; (1863), 53-57. 
36 See table of contents of the Specchio in Chapter 
One. 
37 See translations above. 
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quae fecimus nos, sed secundum suam misericordiam salvos nos fecit. 138 He 
39 has saved us not for our deeds of justice, but according to his mercy. Of this 
speaks St. Bernard of Clairvaux [ ... 
], and Augustine [ ... 
], as says the apostle 
[Paul 
... 
]. This is clearly demonstrated by Christ in his words [ ... 
]. Christ has 
shown his mercy not only through similitude, but above all in his works. In fact 
all sinners came to him, as is said in the gospel: "Eran appropinquantes ad 
lesum publicani et peccatores" ; 40 he always received them with mercy, and 
forgave them freely, without imposing on them any penance, but saying: "Go, 
and wish not to sin again. j14l 
Bring this to mind and you will see the truth of what I am saying: think 
of how he received Mary Magdalene, how he forgave the woman discovered 
in adultery, and how he fulfilled the wishes of the Canaanite woman; think of 
how he looked with mercy upon Saint Peter who had denied him, how he 
called Saint Matthew, how he rescued Saint Paul, how he justified the 
publican, and how he readily forgave the thief on the cross. Which sinner, 
however great, would then flee from God? Would he not rather run to the 
benign, merciful God and sweetest father asking forgiveness and mercy, 
hoping to be fulfilled, as it was for the great sinners, men and women, already 
named? [ ... ] 
Jesus, crucified for you, is calling. His blood is shouting and proclaims 
mercy and compassion ; 42 his open side is showing his wounded heart filled 
with love; his open arms, his head reclined is rescuing you in peace to his 
armistice; his hands and feet invite you with patience and tranquillity. His cross 
is placed in front of your eyes as an example of patience, a mirror of virtue and 
38 "Not by the works of justice which we have done, but according to his mercy, he 
saved us" (Titus 3: 5). 
39 This raises a crucial theological question of merit versus grace, also raised in 
Giordano's sermon on the Canaanite woman. 
40 "The publicans and the sinners were seeking the company of Jesus" (paraphrase of 
Luke 15: 1). 
41 Passavanti's Christ offers forgiveness as a gift "without imposing any penance"; i. e., 
without asking the penitent for any satisfactio. 
42 Passavanti's powerful image of the blood of Christ crying out and calling for mercy 
and compassion is striking if compared with a classical 
image of blood crying out for 
vengeance. 
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holiness, it is like a ladder through which one ascends to the glory of God and 
eternal happiness. " 
Prologue" 
I have also included an extract from the prologue of the Specchio in this 
Appendix of translations because Passavanti states here his pedagogical 
aims. I quote and refer to the Prologue in Chapters One and Three of this 
thesis. 
Not for one people, nor in one language, but for all people and in all 
languages, according to what Christ said to the apostles after his passion and 
resurrection [ ... ]. Luke said in his gospel that Christ, having appeared to the 
disciples after the resurrection told them, among other things, that it was 
necessary to preach penance and remission of sins in his name among all 
people [... Therefore] in order to remove every negligence and ignorance [ ... ] 
1, friar Jacopo Passavanti of Florence, a lesser of the friars Preachers, decided 
to compose and put into order a certain special treatise on penance. 
The zeal for the health of souls, to which my order especially calls its 
friars, moved me to this task. This book was urged by the loving request of 
many spiritual and devout people who asked me to re-organize in vernacular 
writing what I had preached on true penance in our Florentine vernacular for 
many years, and especially during Lent last year, in 1354.1 wrote this for the 
use and consolation of these people and all those who will want to read it. 
Therefore, neither wishing nor having to deny that which fruitful charity duly 
asks, I extend my hand to write with intellect, and in the vernacular, as it was 
43 Passavanti's appeal to images of Christ would not be out of place within monastic 
theology, but it inhabits a tradition of vernacular theology which included his English 
contemporary Julian of Norwich. Julian tells us that she received 
her revelations in 
1373, with a vision of Christ on the cross. See Julian of Norwich, Revelations of Divine 
Love, trans. by Elisabeth Spearing (London: Penguin Books, 1998); Kevin James 
Magill, Visionary Didacticism in Julian of Norwich's Showings (Unpublished doctoral 
dissertation, University of Bristol, 2002). 
44 Passavanti, Specchio (1863), 5-6; (1925), 6-7. 
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principally asked by those who are not literate, and in Latin for the clerics, for 
whom it could be useful. So, for them and for those they have to instruct either 
preaching, or counselling, or hearing confession; confiding in the merits of the 
father of Preachers, Saint Dominic, sovereign among those who preach 
penance; recurring devoutly to the great doctor, Saint Jerome, whose life and 
doctrine are an example and mirror of true penance; and humbly requesting 
those who will read this book to pray for me; I make an effort to write that 
which many times I have preached on penance for all people. 
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Appendix D: Quantitative analysis of manuscripts examined 
in Chapter Two 
In the following two charts, I have summarised and analysed the fifty 
manuscripts I consulted in Florentine public libraries; these are respectively 
thirteen manuscripts by Jacopo da Varazze, twenty-four manuscripts by 
Giordano da Pisa, and thirteen manuscripts by Jacopo Passavanti. 
For each of the authors, the first chart quantifies the proportions of 
manuscripts with regard to languages, distinguishing between three kinds of 
linguistic characteristics within one codex. So, when all texts within a 
manuscript are written in the vernacular, it is shown in the chart as 
"Vernacular"; when within the same manuscript are collected texts in Latin and 
texts written in the vernacular it is shown as "Vernacular and Latin"; finally, 
when all texts within one manuscript are written in Latin it is shown as "Latin". 
The first chart clearly shows that Jacopo da Varazze is the only author who 
has no vernacular, with only one manuscript containing some vernacular 
alongside Latin text. The reverse is true for Giordano da Pisa, because all his 
extant works were written in the vernacular, nonetheless it is also seen that 
Giordano's reportationes are sometimes collected alongside Latin texts. 
Manuscripts by Passavanti appear in all three modes, mostly in the 
vernacular, some in the vernacular alongside Latin, and one in Latin. 
The difference in languages for each of the authors, seen in the first 
chart, generally corresponds to the difference in provenance seen in the 
second chart. In the second chart I have distinguished four types of 
provenance: "Explicitly female ", "Suggested female" (where provenance of a 
manuscript is not explicit, but I believe the content strongly suggests a female 
audience), "Unknown ", and "Explicitly male". The provenance of Jacopo da 
Varazze's sermons is nearly always explicit and he is the only author with no 
female readership; on the contrary Giordano da Pisa and Passavanti's 
manuscripts are often of unknown provenance, yet, where provenance is 
recorded, it is mostly female. I believe this brief statistical analysis suggests 
links between manuscripts containing vernacular theology and female 
audiences. 
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